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ABSTRACT 
This dissertation examines the role of local oral and written sources in 
understanding belief and practice among followers of the Muridiyya Sufi order of 
Senegal. To date, scholarship on Muridiyya has tended to look to political and economic 
dimensions of the movement to explain its historical emergence and continuity. Works 
which have taken into account the movement's pedagogy and values have often focused 
on their economic and political implications. The present work examines discourses 
generated by Murid voices, mainly in the local language ofWolof. It addresses several 
key issues surrounding Murid identities, including how Murids envision their relationship 
to the founder, Ahmadu Bamba Mba.kke, how they envision their individual roles within 
society, and how they historicize themselves. 
Chapter One frames the discussion within a larger context of local Islamic 
discourses in s-qb-Saharan Africa. It reviews Ajami literary traditions (African language 
sources written in modified Arabic script) from Islamized Africa to shed light on 
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important local perspectives. Chapter Two presents the sources used in the study. These 
include Wolof Ajami texts (Wolofal), oral data, and Arabophone and Europhone sources. 
The first set includes poetry composed by authors close to the movement's founder, 
works by contemporary Murid scholars, and published compilations of oral traditions 
attributed to Ahmadu Bamba. The second set includes oral interviews and recordings of 
Murid historians, educators, and disciples: The last set of data includes official Murid 
hagiographies, Bamba's own devotional poetry, and Western scholarly sources. 
The remaining chapters provide an analysis of these internal sources. They 
examine prominent themes as they appear through subjects such as history, education, 
ethics, the role of spiritual guides, and Bamba's sainthood in Murid discourses. The data 
presented offer a new perspective, grounded in local na~atives, of this dynamic West 
African Sufi movement. The study presents several key fmdings. First, the analysis ties 
Murid knowledge systems to both local historical and cultural contexts, and to wider 
traditions of Islamic mysticism. Second, it demonstrates the marginal role assigned to 
colonial authority in Murid internal narratives. Finally, it uncovers the continuing overt 
and mystical significance ofBamba's work in the lives of his followers. 
Vll 
PREFACE 
The term 'Ajami (hereafter Ajami), a Classical Arabic word meaning foreign, refers 
to the practice of writing in African languages using a modified form of the Arabic script. 
Traditions ofliteracy and bodies ofliterature in Ajami scripts have existed in the 
languages of Islamized cultures throughout the African continent. Some of these 
traditions date back to the 16th and 1 ih centuries or earlier, while others are connected to 
movements of mass Islamization of the past three centuries. Sustained by local Islamic 
education systems, which have produced communities of people competent in the Arabic 
script but only partially literate in the Arabic language, Ajami literacy traditions have 
been used to sustain and nourish local kn?wledge production within their respective 
milieus. Ajami literacy practices vary widely, from infoimal record keeping and 
ephemera, to private personal or family documents, to prayer and medicinal texts, to 
literature- which can be historical, instructional, homiletic, panegyric, or pastoral, to 
name a few major categories. The subject matter of Ajami texts often blur the distinction 
between religious and secular material, reflecting local worldviews in which the spiritual 
and supernatural remain ever-present. Ajami texts themselves do not exist in a vacuum, 
but rather in a dynamic relationship to other knowledge systems in place on the ground, 
including local .oral traditions, Arabophone literatures~ and increasingly, modem 
multimedia productions. Literary texts written in Ajami, both published and unpublished, 
are often created in order to be recited in public performance, blurring the distinction 
between literacy and orality. 
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This study focuses on Ajami literary sources written in Wolof (known as Wolofal) 
among the Muridiyya Sufi order of Senegal. In particular, it examines works pertaining to 
the life and teachings of the order's founder, Shaykh A1;1madu Bamba Mbakke, including 
poetry composed by members of the founding generation of disciples, as well as recently 
published anthologies of oral traditions connected to Bamba. The Wolofal works 
examined are contextualized in light of other Murid bodies of knowledge, including 
Arabophone hagiographies, oral traditions from Murid historians and scholars, and 
testimonies from Murid disciples. Previous studies of the Muridiyya have seldom made 
use of the extensive body ofMurid Wolofalliterature, and instead have relied heavily on 
colonial archival documents and other external sources in their construction of the 
movement's history. Following the publication of recent studies which have employed 
internal Murid sources in conjunction with colonial records, this study is intended to shed 
further light on the history and significance of the Muridiyya by being based primarily on 
sources produced from within the order. The resulting analysis brings to the fore new 
perspectives on the Murid worldview, including Murid views on history, education and 
knowledge, power and authority, and the cosmological significance of Shaykh A1;1madu 
Bamba's life. 
This dissertation comes as the result of nearly a decade of interdisciplinary research 
into the subjects of local language literacies and Islamic belief and practice in the West 
African Sahel. Following a semester spent living in Niamey, Niger, a Master's thesis was 
undertaken involving a qualitative study of literacy programs and available reading 
material in the Republic of Mali for its most widely spoken language, Bamanankan. 
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Studies in Bamanankan language, history, anthropology, Islamic studies, literacy studies, 
education theory and policy, and international development preceded fieldwork 
undertaken in Bamako and Segu. The resulting analysis located many obstacles within a 
top-down, outsider-driven approach to the conception, production and distribution of both 
literacy education and reading materials, in addition to a diglossic situation which 
significantly marginalized local languages. The discovery of the Murid W olofal tradition, 
rooted in local values and cultural practices, driven by the joint motivations of writers 
and readers, and not only sustainable, but flourishing, was therefore both exciting and 
enlightening. Several voyages to Senegal, to gain fluency in W olof and insight into local 
cultural practices and worldviews, were coupled with further studies of regional history, 
history of Islamic thought, critical literacy studies, and other cases of Ajami literatures, in 
preparation for dissertational fieldwork undertaken in Dakar and the Region ofDiourbel 
in Summer 2009. 
Given that no chapter-length comprehensive overview of Ajami traditions across the 
continent had yet been published, the dissertation opens with a broad introduction to the 
social and historical contexts in which Ajami literatures have emerged and the themes 
that they contain, presenting several major cases arranged by language and in a more or 
less chronological order. By reviewing scholarly secondary sources on major Ajami 
traditions, the first chapter lays the ground for understanding the thematic issues and 
personal and social uses ofMurid Wolofalliterature, as well as some of the 
methodological issues involved in scholarly work on Ajami. The second chapter 
continues to introduce the methodological issues and research questions informing the 
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approach to the sources, focusing in on the case ofWolofal texts and surrounding Murid 
sources ofknowledge. 
The remaining chapters examine a selection ofWolofal texts together with 
complementary sources to present a thematic analysis of major elements ofMurid belief. 
Chapter three focuses on historical constructions of the precolonial period and the 
emergence ofBamba, highlighting two major themes: first, the depiction of precolonial 
political authorities as lru:gely predatory and abusive, and of the age as characterized by 
violence, instability, worldliness and decadence; and second, the emergence ofBamba as 
a divinely pre-ordained event, designed to renew peace in a troubled world. Examining 
Bamba's early years and education, it is also argued that Bamba began with a typical 
trajectory for Islamic scholars in the region, and his views,.although considered unusual 
or even threatening by some scholars, can be tied to classical Sufi streams of thought long 
present in the region, as well as the turbulence Bamba experienced in his own life. 
Chapter four analyzes the Murid education system as expressed in Wolofal texts and 
complementary sources, arguing that while the emphases on spiritual discipline, work, 
and the shaykh - disciple relationship fmd unique expression in Murid discourses, such 
teachings are again closely linked to Sufi theories of knowledge and education seen 
throughout Islamic history. Following a pedagogical trend established by Bamba, the first 
Murid W olofal poets also localized their message of Islamic teaching for their target 
audience, employing metaphors, imagery, and other verbal arts which resonated with the 
experiences and values of the movement's growing membership. 
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The fmal chapter examines Bamba's exile at sea, a critical period in the Murid 
worldview which has received little attention in Western scholarship. Bamba's 
deportation to Gabon, from 1895 to 1902, is the axial point ofhis spiritual ascension, and 
in Murid belief constitutes nothing less than a point of intersection between the pre-
eternal divine covenant with humanity and the post-apocalyptic Day of Judgment. It is in 
retelling the hagiographical cycle ofBamba's trials at sea that Munds come closest to 
understanding, or feeling, the significance ofBamba's mission and message. Through 
unceasing piety, benevolence and religious devotion, Bamba was able to realize his 
• divinely elected position, providing him the keys to offer peace and blessing in this world 
and the hereafter. 
Arabic words and names in this work are transliterated according to the standards of 
the International Journal of Middle East Studies. Following these standards, case endings 
have generally not been added to nouns, despite their prevalent use in pronunciation in 
West Africa (e.g., Minan al-BCiqf rather than MinCinu 'l-BCiqt). Accordingly, sun letters 
have also not been employed, but rather al- has been used as the universal defmite article. 
The only three terms to receive more standardized English spellings are: Quran, Sufi, 
Ajami. Wolofwords have been transliterated according to the standards of Jean-Leopold 
Dioufs Dictionnaire wolof-francais etfrancais-wolof(Karthala, 2003). Wolof 
orthography has been used for proper names and place names (with the exception of 
Dakar and Saint-Louis); where authors are also known in French orthography, this has 
been provided in the references; the Wolofname and spelling of the city ofNjaareem, 
rather than the French Diourbel, is used throughout. 
xu 
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CHAPTER ONE: Ajami Literatures and Literacies and Local Islamic Discourses 
1. Ajami Literatures as Local Knowledge Production and Ajami Texts as Sources 
Ajami literatures and literacies stand out as a set of primary sources that may be used 
to confront two major problems faced by scholars of Africa. The first, often lamented by 
researchers in many different disciplines and subjects, is the dearth of internal primary· 
sources, produced by African actors, that can inform us about facts and feelings on the 
ground from the perspective of the people involved in, or living through, certain events or 
circumstances. Too often in historical research on Africa, our accounts of events and 
their background contexts are dependent on sources produced by cultural outsiders, such 
as colonial officers or their agents, traveling merchants or foreign emissaries, etc. Such 
sources, which often do not stray far from their original (usually political or economic) 
concerns, can be frustrating for their lack of detail and potential lack of accuracy. In 
many cases the writers of these sources were themselves depending on hearsay, left at the 
mercy of their informants because of their physical and cultural distance from the events 
they describe, and further constrained by their own ignorance, prejudices, or desires to 
write what their target audiences wished to read. In historical as well as contemporary 
social research, attempts to document insider voices and collect data (whether 
quantitative or qualitative) are also problematized by the researcher's presence as a factor 
affecting the environment, and by the act of research as an artificially constructed 
activity, one in which the terms of discourse and its interpretation may be largely set by 
the researcher, informants may be highly suspicious of researcher motives and so 
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protective of their own knowledge, and researcher and informant may subconsciously 
collaborate to arrive at "right" answers. Ajami texts, while their writing and reading must 
be interpreted in their cultural contexts in order to be understood, have the possibility of 
serving as more "organic" primary sources, which were originally written by and 
intended for members of the same cultural group. 
Aj ami literatures are also important because they refute the persistent association of 
Africa with "oral" cultures, and the narrative that states that European actors were the 
first ones to put African languages to writing. This discourse, which implicitly depicts 
Africans as willfully anachronistic, refusing to accept the technology of literacy which 
appears in our minds as fundamental to civilization and progress (or development), aids 
in continuing to set Africa and Africans apart as outliers, unusual exceptions to the 
general sway of human culture and history, which kind of thought has motivated 
continuing desires to intervene in Africa, while at the same time marginalizing African 
ways of understanding. Even with recent ethnographic approaches to the study of 
literacy, which highlight the need to understand reading and writing as cultural practices 
whose meanings are dependent on cultural contexts, and critical evaluations and analyses 
of postcolonial development literacy programs, which together have weakened the 
discourse ofliteracy as an automatic technology, the depiction of Africa as completely 
unlettered until outsiders came to do for Africans what they had not done for themselves 
does much to deny Africans their own agency. And since the meanings of reading and 
writing, and often the texts themselves (even in African languages), are brought in from 
outside, any instances of literacy practice (or even thinking about literacy) serve as 
reminders restating the master-pupil relationship and result in a denial of voice, of self-
expression, of ownership of literacy. Ajami literacies, although they inherited much of 
their meaning, form and content from Classical Arabo-Islamic literacy practices, have in 
many cases opened beyond the constraints and concerns of the local elites who 
introduced them to foster new discourses of social commentary and criticism as well as 
new genres of popular literature, and have proved fertile grounds for blending with local 
knowledge and literatures. 
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For the most part, however, Ajami literatures are conspicuously absent from the 
scholarly literature. Historians of West Africa, especially those dealing with Islam, tend 
to focus almost exclusively on Arabic sources, which are constrained in their perspective 
to the Arabophone intellectual elite capable of writing and reading them. Colonial 
archival documents, the second significant historical source, also focus heavily on 
political elites and issues of rule. Oral sources for history are generally considered 
doubtful and too malleable to the contemporary context of the telling, often a fair concern 
in the absence of evidence that helps unpeel the layers of historical interpretation. While 
a few works have compared oral sources to other available evidence, oral sources are 
generally considered useful either for contemporary anthropology (how people in the 
present create the past) or literary studies (collections of oral epic traditions, etc.). The 
result is that many of the momentous social movements of the past few centuries, 
including the many popular Islamic reform movements which took place throughout the 
region and the sorts of economic changes and social upheavals which characterized the 
periods leading up to and during colonial conquests, are often described only in terms of 
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ruling elites and movement leaders and their interactions with colonial agents. This 
approach to historical narratives leaves those who populated and gave force to the 
region's social movements as hapless reactors to their political and economic 
circumstances; it does not touch the discourses and ideas that various actors used to make 
sense of their worlds and choose their courses of action. 
While such a rich view of history is itself more often than not an unreachable ideal~ 
and scholars will often hesitatingly offer their best conjectures about popular motivations, 
Ajami sources might give us some opportunities to address this gap. The Ajami texts 
already at our disposal include writings from non-elite authors, authors who could not or 
chose not to compose in Arabic, sources of cultural authority unrecognized or 
marginalized by colonial sources, and writings from intellectual elites intended for local 
popular audiences. In current as well as historical studies, there are many spaces in which 
Ajami texts might provide us with windows onto local discourses and thought, 
understandings and concerns both individual and social. 
. 2. The Islamization of Sudanic Africa and the Beginnings of Ajami 
The genesis of Ajami literacy springs from the spread oflslam in Sudanic Africa, the 
presence of which is attested as early as the 5th century AH I 11th century CE in Sahelian 
frontier states such as Ghana in present-day Mauritania and Mali, Gao along the Middle 
Niger and Takrur along the Senegal River. 1 Scholars tend to agree on a general outline of 
1 Such references are found first in the secondhand accounts of the Arab geographer al-Bakri, then later in 
other geographies such as those ofYiiqlit and al-Idrisi. For introductions to the subject of the Biliid al-
Siidiin in medieval Arabic geography, see John 0. Hunwick, Claude Meillassoux and Jean-Louis Triaud, 
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the trajectory of Islam in West Africa. Islam was first introduced into the region by 
merchants from the North- Arab, Berber, and Arabized Berber traders who came to trade 
in commodities such as kola nut, gold, woven textiles and salt. While some historians 
have characterized this commodities trade as the main thrust of Islamization in the region, 
and focused on kings and other elites who maintained economic and political ties to 
Islamic states while practicing a "mixed Islam" among themselves, others have argued 
that a clerical tradition held an important presence from the very beginning, involving 
prayer, healing, teaching and preaching among non-Muslims as well as Muslims. This 
interpretation offers an equal place to the roles of scholar and saint or holy man alongside 
that of merchant, and presents prayer rituals and spiritual artifacts for blessing and 
. protection (and the Islamic cosmological and theological ideas and scriptural sources 
which sanction their creation) as "products" circulating in the region with equal or greater 
value than the above-mentioned commodities. The adoption of such practices and 
artifacts naturally requires the elaboration of local discourses through which they can be 
understood - that is to say the presence of Islamic ideas in local languages spreading 
beyond the foyers of Arabophone intellectuals. 
As we move forward centuries from the first presence of Islam in the region, we see 
the emergence of centers of Islamic learning, the most renowned of these being 
Timbuktu. The orientation of these centers of learning and their relationships to the rest 
ofthe region is again a subject of debate. Since the majority of known manuscripts from 
"La geographie du Soudan d'apres al-Bakri: trois lectures," Revue Francaise d'Histoire d'Outre-Mer 66 
(1979): 111-38; Vincent Monteil, trans., "Al-Bakri (Cordue, 1068), Routier de 1' Afrique blanche et noire 
du Nord-Ouest," Bulletin de l'Institut Fondamental d'Afrique Noire B 30 (1968): 39-116; and John 0. 
Hunwick, "A Region of the Mind: Medieval Arab Views of African Geography and Ethnography and Their 
Legacy," SudanicAfrica 16 (2005): 103-136. 
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these centers are written in Arabic, and tend to deal with the classical orthodox subjects 
ofjiqh (Islamic jurisprudence) and sunna (Prophetic tradition), some scholars have 
characterized Timbuktu and other centers of learning as strictly Arabophone milieus, in 
I 
which students first devoted many years to the mastery of Quranic and Classical Arabic, 
and then went on to advanced studies of the exoteric disciplines in schools where 
discussions were held entirely in Arabic. This depiction presents a society whose 
members express the Islamic ideal of equality in part through assimilation to the Arabic 
language and the abandonment oftheirnon-Muslim languages and cultures? In this view, 
the world beyond these great bastions of Arabo-Islamic culture is a great periphery, in 
which Islamic beliefs and practices have been, at best, superficially appropriated by local 
cultures. 
A contrasting view sees such great centers as Timbuktu as foci which families of 
scholars migrated to, but which they also left in order to pursue their futures and spread 
the word throughout the region as itinerant scholars, sometimes staying for a few years to 
teach in one place before travelling on, and sometimes settling down.3 This view, which 
focuses on clerical lineages as central actors in the Islamization of the region, also argues 
that itinerant preacher-scholars practiced a pacifistic and tolerant tradition of open 
2 John 0. Hunwick, West Africa, Islam and the Arab World (Princeton, N.J.: Markus Wiener), 2006. 
3 Lamin Sanneh, The Jakhanke Muslim Clerics: A Religious and Historical Study of Islam in Senegambia 
(Lanham, MD: University Press of America, 1989), 160-3, notes the role of peripatetic teaching and 
learning among a major clerical group in the region. Cornelia Giesing and Valentin Vydrine, Ta:rikh 
Mandinka de Bijini (Guinee-Bissau): La memo ire des Mandinka et des Sooninkee du Kaabu (Leiden: Brill, 
2007), 320, note that the Baayoo ofBijini (Guinea-Bissau) and other Baayoo families of Senegambia trace 
their lineage to Muhammad Bagayogo ofTimbuktu, a teacher of the famous Shaykh Ahmad Baba. For 
more on Muhammad Bagayogo, see John 0. Hunwick, "A Contribution to the Study oflslamic Teaching 
Traditions in West Africa: the Career ofMul;mmmad Baghayogho 930/1523-4- 1002/1594," Islam et 
societes au sud du Sahara 4 (1990), 149-63. 
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interaction with local populations, offering to perform prayers and create talismans for 
Muslims and non-Muslims alike, and often making their living from a combination of 
Islamic education and spiritual consultation.4 It was the continued presence of such 
clerics throughout the region for generations, it is argued, which introduced Islamic ideas 
and practices into local worldviews. This view focuses much more on the hagiographic 
than the scholarly, presenting practitioners oflslam as sources of baraka who earned a 
place among the people they lived with by demonstrating the effectiveness of their 
prayers.5 Their work would again create situations oflslamic ideas within local 
discourses which may evolve into local Islamic discourses. 
Vincent Cornell has described how the work of social scientists dealing with Morocco 
has continually put forward views of Moroccan Islam as rural and parochial in character, 
dominated by the mar about, a popular figure whose charisma holds people in awe and 
who is less concerned with the universal principles of Islam than with the political and 
social structures of the local landscape. 6 An implicit dichotomy is drawn between a 
central, cosmopolitan world of Classical Islam in which intellectuals think and write on 
4 Ousmane Kane, Intellectuels non europhones (Dakar: CODESRIA, 2003), offers groups such as the 
Kunta lineage, the Sanhaja and Zawaya Berbers, semi-nomadic Ful6e Muslims, the Jula!Wangara Mande 
Muslim trader diaspora of the Ghana and Mali empires (including the Jakhanke, a related group of 
descendants ofthe 161h century community ofal-Hajj Salim Suware Siise), as primary actors in the spread 
oflslam in the region. As attested by European travel accounts such as those ofE.ichard Jobson and Mungo 
Park, clerics from such groups even in semi-rural areas were respected by Muslims and non-Muslims in 
part for their practice of crafting talismans. 
5 One of the most famous stories demonstrating this possibility is that of the conversion of the king ofMali, 
related by al-Bakri. The land was suffering from an extended drought when the king, desperate for a 
solution, turned to a visiting Islamic scholar for help. The scholar made a condition that if the drought was 
ended, the king must destroy his idols and become a Muslim. The king accepted, and on the night before 
Friday, the cleric took him to the top of a hill and bade him follow his bowings and prostrations as he 
performed the Islamic ritual prayer for rain, ~a/at al-istisqii, until the dawn. When the daybreak brought 
rainclouds, the king converted. Retold in Lamin Sanneh, "The Origins of Clericalism in West African · 
Islam," Journal of African History XVII, 1 (1976), 51. 
6 Vincent J. Cornell, Realm of the Saint: Power and Authority in Moroccan Sufism (Austin: University of 
Texas Press, 1998), xxvii-xliv. 
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abstract issues of theology, ethics and mysticism, and a peripheral world of popular belief 
in which reason is trumped by supernatural feats. In order to contest this view, Cornell 
has argued that Moroccan saints took part in the same international movements and 
debated the same universal principles as their colleagues in theN ear East and elsewhere. 
Furthermore, he argued, the focus on asceticism, acquisition of esoteric knowledge, and 
participation in extra-rational phenomena that characterize the biographies of Moroccan 
saints are all not only possibl_e within the realm of Islamic orthodoxy, they represent 
dedicated adherence to values shown in the Quran and sunna which have commonly been 
seen as central throughout the history of the Islamic world. If anything, Cornell's 
description of perceptions of Islam in Morocco applies equally well in West Africa, 
where the concept of Islam noire put forward a century ago by Paul Marty and others can 
continue to inform explorations of religious institutions primarily as structures of 
political, economic and social control. 
The central place of Sufism among Arabophone intellectuals in the West African 
Islamic tradition is affirmed by the catalogs of Arabic manuscripts which have been 
undertaken in Mali, Mauritania, Niger, Nigeria and Senegal. While it is no surprise that 
religious subjects dominate the catalogued works, manuscripts dealing with the mystical 
sciences and spiritual discipline (ta$awwuj) are among the most numerous in many 
collections, only less common than works on scripture and jurisprudence. 7 Alongside 
entries for sermons and works on theology, Arabic language and grammar, poetry and 
rhetoric, one may find other genres pertaining to the mystical and esoteric, such as prayer 
7 Kane, Intellectuels non europhones, 9-17. 
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litanies (dhikr), invocations (du 'a), spiritual therapies (prophetic medicine, tibb al-
nabawl) and esoteric formulas (fo 'ida). A fmal genre usually found in West African 
Arabic libraries is that of the "old sciences" ( 'uliim al-qadfm), geography~ mathematics, 
astronomy and astrology. 
This mapping oflslamic domains of knowledge operative in the region can help us to 
conceptualize the spread of ideas from the Islamic world among the broader population, 
as people would gradually adopt ideas and practices according to their existing 
worldviews as well as their needs. While the phenomenon need not always be as dramatic 
as the story of the conversion of the king of Mali (see footnote 5 above), one can imagine 
how prayer therapies and various strategies for healing, protection, blessing, and 
otherwise navigating and manipulating the unseen forces of the universe could be at least 
equally as important as trading in goods. While the entrepreneurial spirit of the Islamic 
ethos and the gains of trade played a central role in the spread of Islam in the region, so 
too must have the practical employment of spiritual knowledge, as well as the emphasis 
on the moral and spiritual value of asceticism, selflessness, generosity and 
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communitarian spirit that characterize Islamic ideals. For Islamic practitioners to share 
blessings among non-Muslims, and to offer them whatever Islamic ideas and practices 
might fit most easily with their own, is also in complete conformity with the sunna of the 
Prophet, who preached patiently for years among his own people of Mecca and to other 
Arabs traveling through, answered people's questions by trying to reach them at their 
own understanding, and offered gifts to his former enemies after the Muslim victory in 
10 
Mecca "in order to soften their hearts."8 With this view, one can see how the Wolofword 
seriii, Islamic cleric or practitioner, could be derived from the Arabic mubashshirfn, 
"bringers of good news," heard as "bischerijs" by Portuguese travelers in the kingdom of 
Jolof as early as 1508.9 
One of the oldest found manuscripts containing Ajami writing is a copy of the Quran 
from Bomu with marginal notes in Kanembu offering explanations of the verses, dated to 
the second half of the seventeenth century. 10 There are several reasons why this kind of 
text might be the oldest example of Ajami we can find, all related to the importance of 
the Quran within Islam. As the direct revealed Word of God, the Quran is considered the 
most important text for any Muslim to learn, containing the most valuable and beneficial 
knowledge for success in this life and the next. The idea of the Quran as divine Scripture, 
not human discourse, provides a sacred quality to the words in their written and spoken 
forms, and leads to the inviolability of the Quranic text as well as the emphasis on 
recitation in Arabic which have always been central elements of Islam. Thus, while 
"reading" is the central notion behind the Quran itself, it is very different from the 
8 See al-Tabari, The History of al-Tabarz (Kitiib al-masiilik wa al-mamiilik), vol. 9 (The last years of the 
Prophet), tr. Ismail Poonawala (Binghamton, NY: SUNY Press, 1990), 31-7, for the prophetic tradition of 
leniency and sharing gifts in order to soften hearts. The prophetic sayings which comprise the sunna were 
always given to fit the context of those listening and their understanding, and this principle was true even in 
some cases ofQuranic revelation: the context for the sending down of the famous Siirat al-Ikhliis (Quran 
112), "Say: God is One, the Eternal God. He begot none, nor was He begotten. None is equal to Him" (tr. 
Dawood), is said in the tafszr literature to have been in response to a question from a coarse Bedouin, who 
had asked for the tribal pedigree of Muhammad's God. 
9 See P. E. H. Hair, "An Ethnolinguistic Inventory of the Upper Guinea Coast before 1700," African 
Language Review 6 (1967), 34. 
10 A. D. H. Bivar, "A Dated Kuran from Bornu," Nigeria Magazine, July, 1960, 199-205. There are 
references to Ajarni being used to write texts in Tamasheq languages much earlier (the 12th century) by a 
scholar-saint of Sus in Morocco (see Vincent Cornell, Realm of the Saint, 97), and also in the 15th century 
in the Southern Sahara: see David Gutelius, ''Newly discovered 10th/16th century ajami manuscript in 
Niger and Kel Tamasheq history," Saharan Studies Association newsletter 8 (2000), 6. 
11 
modem conception of reading most commonly perceived and practiced in the West. 11 
The power and blessing contained in the act of invoking divinity by breathing voice into 
divine words is in itself more important than reading the verses for their ideas or rational 
meanings, and therefore the classical Islamic education throughout the Islamic world has 
focused first on learning to recite the Quran for ritual prayers and invocations. After 
learning to properly recite from the Holy Scripture, however, the need to understand it 
remains one of the next most important goals, although its formal pursuit within Islamic 
institutions has usually been reserved to a minority of advanced scholars. The 
complexities and difficulties of the Quranic text are such that mother tongue explanations 
can clear up ambiguities much more easily than those written in the same language as the 
text itself, perhaps especially in a situation where there is an increasing number of · 
students who want to be able to enhance their belief and practice without spending the 
years required to master Arabic lexicology and grammar. Finally, the importance of the 
Quran means that Quranic manuscripts would benefit more than any other writings from 
efforts toward historical preservation, so that even ifthere were other writings in Ajami 
from the same time, they are more likely to become lost to the damages of time and the 
environment. 
The Bomu Quran confirms several things about the Islamic community of Bomu at 
the time. First, there existed a community of Arabophone scholars with the knowledge 
and resources to copy the Quran. Second, these scholars were well-versed in tajsfr, 
11 The word said to be the first in the chronology of Quranic revelation is iqra 'a, an imperative "read" or 
"recite" (Quran 96:1). The word qur'iin itself comes from the same root (q-r- ')and conveys a meaning of 
"collection of readings or recitations." 
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Quranic interpretation, one of the fundamental advanced disciplines of Islamic education 
in the regional tradition, usually coming after memorizing the Quran and studies ofjiqh 
or jurisprudence.12 Third, a need was felt to write down tajsfr, whether syntactical 
clarifications or contextual anecdotes, in the local language rather than Arabic, 
amounting to a record of a localized Islamic discourse. 
While this last point demonstrates the existence of advanced-level Islamic know ledge 
in an African language, as well as the desire to spread that knowledge further within the. 
society, it also raises many questions. Who wrote the tajsfr notes in Kanembu, the scribe 
copying the Quran or some other, perhaps more advanced, scholar? Were these 
explanations being devised at the time of writing, or was this the commitment to writing 
of an already existing and agreed upon oral tradition of scriptural interpretation in the 
local language? Who were the intended readers - scholars fully literate in Arabic who 
should be able to explain the meanings of Scripture to an uneducated audience, or 
Muslims with a basic education who could recite the Quran and read the Arabic script but 
who could not understand what they read in Arabic? Were these tajsfr notes written in 
Kanembu read aloud and discussed, and if so where, in sermons, in Islamic educational 
institutions, and at what level? Different answers about the circumstances in which the 
Kanembu marginal notes were written, the social and geographical spread of potential 
readers and their level of education, and most importantly the contexts of reading offer us 
12 The science of taft'fr generally deals with the historical contexts in which verses were revealed, cross-
references with other verses of Quran or with J;zaclith, attempts to clarify lexical or syntactical ambiguities, 
and other such issues of interpretation. While the classical canonized taft'frs deal mostly with exoteric. or 
literal issues of interpretation, esoteric or mystical forms of taft'fr, addressing secret anagogical, 
numerological or other meanings, interpretations and uses of Quran have had an undeniable impact on 
belief and practice throughout the history of the Islamic world, including notably in Sudanic Africa. 
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different visions of the scope of Islamic beliefs and practices in the area. Even without 
such information about the contextual circumstances of reading, however, the marginal 
tajsfr texts themselves offer valuable evidence of how Muslims were interpreting and 
using the Quran. 
3. The Case of Swahili 
One of the oldest known and extant Ajami literary works is the Swahili Hamziyya, 
attributed to the poet Aidariis and dated by Knappert to 1162/17 49 at the latest. 13 The 
Hamziyya is a translation of a 456-line Arabic poem in praise of Prophet Muhammad 
composed by Bu~Iri (608/1213-696/1296), an Egyptian of Berber descent who is perhaps 
the most famous eulogist of the Prophet in,all of the Islamic world for his better-known 
Qa$fdat al-burda (Ode of the Mantle). In the same way that the Kanembu tajsfr 
demonstrated a body of advanced Islamic knowledge being explained in the local 
language, the Hamziyya demonstrates the translation into local discourse of a key text, 
and therefore the existence of a key element, of Islamic popular culture: devotion to the 
Prophet Muhammad. Nearly all of the elements with which Muhammad is praised in the 
work come neither from the Quran, nor from the oral traditions of the l:zadfth attested as 
sound ($a/:zf/:z) that form the basis of jurisprudence, but rather from the more literary genre 
of Prophetic biography (sfra), which brings to the fore the extraordinary feats which 
prove Muhammad's election as the pinnacle of creation (khayr al-warii ').The excerpt 
13 Jan Knappert, "The Hamziya Deciphered," African Language Studies 9 (1968):52-81. Knappert also 
gives a possible date for the work of 100 Hegiric years earlier (1652 CE), and hypothesizes from 
genealogies that Aidariis's death should not be placed before 1700 CE, but the date of 1162/1749 matches 
the colophon found in one of the manuscripts he worked with. 
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from the opening of the Hamziyya presented by Knappert presents two very important 
theological elements of devotion to the Prophet: the idea that he was endowed with 
complete and absolute Knowledge of all things seen and unseen, and the idea that he was 
pre-eternally created and elected and continues to live, hidden from view until the Day of 
Judgment.14 It goes on to relate miracles surrounding Muhammad's birth, like the 
toppling of the pillars ofK.hosroes (Arabic Kisra, Swahili Kisari), the extinguishing of all 
the fires in the Zoroastrian temples, and the appearance of a bright star that lit up the 
horizons marking the future borders of the Islamic empire. It also includes the episode 
from his weaning among desert nomads in which a mysterious figure (identified as Jibrfl, 
the archangel Gabriel) opens his chest and removes a black spot, thus purifying him of all 
sin. After relating the miracles of Muhammad's birth and infancy, the narrative moves by 
ellipsis in one verse to his prophetic calling at age forty and his wife K.hadija's testament 
of his prophethood. Where K.nappert's annotated translation ends, the work would no 
doubt go on to focus on the crowning mystical experience of Muhammad's life, the Isra' 
and Mi 'raj or Night J oumey. 
While the Hamziyya's existence raises many of the same questions as the Kanembu 
tajsfr notes, its importance in establishing traditions of mystical theology and popular 
devotion is clear and unquestionable. While the elliptical references to events and 
untranslated phrases in Arabic could be evidence that only an educated elite could 
14 Knappert, "The Hamziya," verses 13 and 14 (61-62): Dhatu 'l- 'ulumi zilawazo kwa 'Alimi 'l-Ghaybi 
ndako ni masimu ya Adama, T'umwa khulasile masitoni ya kuwoneka ("The Essence of all lmowledge 
which emanates from the Knower of the Unseen is yours; it is the names of Adam 0 Prophet, you never 
ceased to exist in the concealment ofbeing"). It is important to note that "Essence oflmowledge" and 
"Knower of the Unseen" both remain untranslated from Arabic. Key terms oflslamic theology and 
epistemology such as these continue to be lmown and used by non-Arabic speakers in the current discourse 
of the Muridiyya in Senegal, for example. 
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understand the work, it could equally be evidence of the opposite: that these stories, as 
well as the Arabic terms, were passing into local popular discourse, creating a motivation 
to tell them and celebrate them in a local literary form. The literary context ofBu~Iri's 
original Hamziyya (as well as the Burda and other poetic eulogies), written to be recited 
in public during festivals, ceremonies and religious occasions (like Thursdays following 
maghrib prayers) suggests a similar context of public reciting for the Swahili version. 
Furthermore, the notion of popular devotion does not imply "low religion" and should not 
be thought of as opposed to a more legalistic or rationalistic elite tradition. Belief in the 
Unseen and the miracles of Prophets are two of the most basic and requisite elements of 
Islamic creed, attested in Siirat al-Baqara of the Quran. The miracles listed in the 
Hamziyya are all found in the volumes of al-Tabari' s history dealing with the life of the 
Prophet; and the Unseen, the possibilities and methods of gaining knowledge from within 
the Unseen, the granting of miracles, and the details and implications of the Night 
Journey are all central elements of orthodox Islamic ontology and teleology. It is only 
perhaps an imbalanced focus on these sorts of elements, without due focus on legal and 
moral issues, that may be considered vulgar and misguided to conservative scholars. 
Two other old and famous written works of Swahili poetry, the Inkishafi and the 
Mashairi ya Liongo, demonstrate the interplay between the Classical Arabic (and 
Persian) literary and cultural traditions and local traditions. Both works were composed 
by the same author, Sayyid 'Abdallah b. 'Ali b. Na~ir (c. 1720-1820 CE), and unlike the 
Hamziyya, both are original compositions that take local history as their subject matter. 
The Inkishafi (Soul's Awakening), a lament on the fall of the Pate Sultanate, is a classic 
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homiletic encouraging pious reflection and turning away from worldly pleasures ("mortal 
defection" in the translator Hichens's words). In the poem's quatrains we can see many 
images found in Classical Arabic literature, like the metaphor of the poem ·as a string of 
pearls, or the images of cool rooms perfumed with sandalwood and rosewater, with 
musk-scented women and cushions of green silk. The poem also includes familiar themes 
from Classical Arabic homiletic literature, like the image of the world as a seductive but 
treacherous woman, rhetorical references to the wealth of Solomon and other great 
potentates as reminders that no worldly gains can be of any avail after the inevitability of 
death, and details of the torments of the grave. Alongside metaphors of the desert offering 
cruel mirages to the thirsty and blowing out lamps with its cold winds, however, we also 
see the briefness and frailty of life and the transitory nature of worldly pleasures 
portrayed according to the local geography: "'Tis a surging sea, this mortal vale, of 
found'ring reef and shoal of ragged shell" and "Behold ye how the roaring fire doth haste 
through the dry thickets ofthe barren waste."15 In terms of its form, Hichens states that 
the eleven-syllable meter of the Inkishafi does not come from the standard meters of 
Classical Arabic poetry.16 
Sayyid 'Abdallah's Mashairi ya Liongo (Songs ofLiongo) is another interesting 
melange in form and content. Its subject is Liongo Furno, a legendary Swahili warrior 
said to be descended from Persian nobles sent to the Lamu coast by Caliph Harun al-
15 Abdallah ibn 'Ali: ibn Na~ir, al-Inldshafi. The soul's awakening, trans. William Hichens (Nairobi: Oxford 
University Press, 1972), 57, 65. 
16 Abdallah ibn 'Ali ibn Na~ir, al-Inldshafi, 33. 
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Rashid, 17 who is the subject of an epic cycle of stories within the oral tradition. In the 
poem, the author takes couplets from a song Liongo is said to have recited while 
enchained and awaiting execution before the king, and applies them to a takhmfs, a form 
of Classical Arabic poetry in which another work is honored and embellished by having 
each couplet preceded by three new lines in order to form quintains. While Liongo is a 
Muslim, his couplets are not explicitly religious in character, and focus on expressing his 
warrior code of honor, love of battle, fearlessness before death and commitment to make 
war against evil. Sayyid 'Abdallah's additions in turn focus mostly on Liongo' s valiance 
and strength against his enemies: "Ifl see war, though I am sick, I find health/ I rejoice as 
a bridegroom when he goes to his bride/ I fix my heart before God without turning/ I am 
a young lion who loves the acceptance of death,/ For fear of disgrace and of the enemies 
seeing me backward."18 Occasionally, however, the additional verses provide some 
Islamic embellishments, allowing Liongo to quote the Quran and swear an oath on the 
Gospels and Psalms (Anjili na Zaburi). 19 The poem demonstrates an early case of Ajami 
literature that, although it did spring from a local Islamic discourse and worldview, was 
not "purely" religious, homiletic or pedantic in its content and took local history as its 
subject. 
4. The Eighteenth Century, Islamic Reform and Ajami in Pular 
17 Alice Werner, "The Swahili Saga ofLiongo Furno," Bulletin of the School for Oriental Studies 4,2 
(1926), 248. 
18 Edward Steere, Swahili Tales (London: Society for Promoting Christian Knowledge, 1869), 457. 
19 Steere, Swahili Tales, 457, 461. 
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The end of the 18th and opening of the 19th centuries CE saw a burgeoning of two 
schools of Ajami literature, one in Pular (Fulfulde) in the Fuuta Jalon, the other in Hausa 
and Fulfulde in the Sokoto Caliphate. These literatures were both themselves results of 
two separate political and social movements for the spread and reform of Islam, part of a 
group of movements sometimes collectively called the Ful6e Jihads.20 Since the aim of 
these reformist movements was to foster the popularization and growth oflslamic 
learning and the adoption of certain beliefs and practices (and the abandonment of 
others), their intellectuals were motivated to create learning materials that were 
proselytizing, homiletic, pedantic, and suited to their learners - i.e., focused on basic 
elements of creed and practice, appealing, easy to memorize and recite, and most 
importantly, composed in their own languages. As Arabophone scholars, these authors 
drew considerably on the Classical Arabic literary tradition in form and content, writing 
sermons, litanies and lessons in an oral style, whose contents matched largely with the 
genres of the Arabic texts they had studied for their own educations. 
The Fuuta Jalon Pular Ajami tradition is said to begin with Cemo Samba Mambeyaa 
(1755-1852), a scholar from a well-known Muslim family of the Jalo lineage in the Labe 
20 Movements such as the creation of the Almamate ofFuuta Jalon in 1727, the Almamate ofFuuta Tooro 
in the 1770s, the jihad ofUsuman Dan Fodio in Hausaland, and the movement of al-Hajj 'Umar Taal were 
all in part related to the growth oflslamic schools and the spread ofislamic reformist ideas in Mauritania, 
Senegambia and the upper Guinea coast from the late 16th century onwards, as well as interethnic and 
inter-religious relations in the region. See for instance Mervyn Hiskett, "An Islamic Tradition of Reform in 
the Western Sudan from the Sixteenth to the Eighteenth Century," Bulletin of the School of Oriental and 
African Studies 25 (1962), 577-596; Philip D. Curtin, "Jihad in West Africa: Early Phases and 
Interrelations in Mauritania and Senegal," Journal of African History 11 (1971 ), 11-24; David Robinson, 
"Abdul Qadir and Shaykh Umar: A Continuing Tradition oflslamic Leadership in Futa Toro," 
International Journal of African Historical Studies 6 (1973), 286-303; David Robinson, "The Islamic 
Revolution ofFuta Toro," International Journal of African Historical Studies 8 (1975), 185-221; John 
Ralph Willis, "The Torodbe Clerisy: A Social View," Journal of African History 19 (1978), 195-212; and 
David Robinson, "The Umarian Emigration of the Late Nineteenth Century," International Journal of 
African Historical Studies 20 (1987), 245-270. 
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region. While Mambeyaa wrote numerous poems in Pular and Arabic, he remains most 
well-known for the most pedantic and pragmatic of them, "The Vein of Eternal 
Happiness" (Pular Oogirde Mala!, Arabic Ma 'din al-sa 'adati), a 575-line work on basic 
issues ofjiqh?1 The greater part of the poem explains the requirements for practices and 
events in the life of the average believer, detailing the legal issues surrounding testament 
of faith (shahada), ritual prayer ($aliit), payment ofzakat, sacrificing an animal for a 
festival or ceremony, dowry, marriage, and divorce. The poem also deals briefly with 
spiritual retreat (khalwa), magic (where Mambeyaa warns against both the use ofun-
Islamic spells as well as defrauding people through magical charlatanism), and divine 
apportionment or fortune (Pular arshike, Arabic arzaq), and offers a lengthy exhortation 
to repentance before the conclusion. Even this legal primer must include some of the 
homiletic discourse (Arabic wa ;) which is such a hallmark of the literature and 
worldview of Islamic practitioners whether reformist or apologist.22 
Right in the opening to the Oogirde Mala!, as Sow notes, Mambeyaa explains clearly 
and defends his decision to compose the work in Pular Ajami: "I will cite the Authentic 
21 Alfa Ibrahim Sow, Le Filon du bonheur eternel, Classiques Africains 10 (Paris: A. Colin, 1971). 
Mambeyaa belonged to the Maliki school, as have the vast majority of Muslims in West Africa, both 
historically and demographically. He often makes reference to the Mukhla$ar of Ibn Khalil, an abridgement 
ofMaliki.fiqh which is generally the standard.fiqh text for learners throughout the region. In verse 3 of the 
Oogirde Mala! he also names himself as an 'Ashari, a member of the school of speculative theology which 
accepted the use of rational arguments in establishing the ineffability of divine will or destiny (qadr), 
divine attributes ($ifot) and certain verses ofthe Quran as beyond rational human comprehension. Cornell 
(Realm of the Saint, Chapters 2 and 3) argued that the spread of 'Asharism in the Maghrib was the result of 
local scholars of the 12th and 13th c. CE (such as AbU Imran al-Fasi), who desired to bring the region into 
the fold of an emerging Sunni internationalism which they. had discovered through their travels to and 
correspondence with centers of learning in the Near East. 
22 Sow, Le Filon du bonheur, 121, verses 497-501: "The friend is incapable of raising your fortune, the 
enemy incapable of diminishing it, that's sure/ You proceed not an instant and survive not the blink of an 
eye, all counts made/ Who brings you into being, life and death is none other, Who eases your suffering 
and flourishes your possessions/ Who will give you happiness or damnation tomorrow is none other, than 
the One, qualified by the Attributes of Perfection/ The Eternal, the Powerful, the Inescapable, the Infinite! 
The sublime is His in this world and the next." 
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texts (the Sabfb) in the Pular language, to aid your understanding. On hearing them, 
accept them. For each person, truly, only his or her language allows them to grasp what 
the Authentics say. Many Ful6e do not penetrate what they have been taught in Arabic 
and remain in uncertainty."23 Later on he again affirms the importance of teaching in the 
local language: "Whether in Arabic, Pular, or in other languages, anything is valuable/ 
which helps [the believer] in exact knowledge of[the requirements of the shahtida] so 
that the complete sense of the Law is known. "24 In fact, as Sow relates, these defenses 
were necessary, as Mambeyaa encountered resistance from other intellectuals. local 
tradition remembers that al-Hajj 'Umar Taal rebuked Mambeyaa, saying that if he 
continued to write in Pular, Arabic would soon be forgotten in the land. 25 Sow argues that 
the historical significance of the poem as one of the first written works ofPular Ajami is 
further attested by two manuscripts which do not use modified Arabic letters to transcribe 
Pular phonemes not found in Arabic, instead using only standard Arabic letters and 
conflating as many as five phonemes in one character.26 
Sow's anthology ofPular Ajami literature from Fuuta Jalon complements thefiqh-
oriented Oogirde Mala! yvith other works that recall the genres and themes of Arabic 
literature ofWest Africa. Cemo Samba Mambeyaa's two poems featured in the 
anthology center on praise of and devotion to Prophet Muhammad. The first, "Let Us 
Pray For Muhammad," is an emotive prayer litany in which every line ends with the 
Prophet's name. Rather than narrating any biographical episodes, the poem exalts 
23 Sow, Le Filon du bonheur, 43, verses 4-6. 
24 Ibid., 61, verses 113-114. 
25 Ibid., 17. 
26 Ibid., 22. 
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Muhammad's position as the pinnacle of creation and greatest intercessor on the Day of 
Judgment, celebrating and invoking the blessing that comes with remembering and 
praying for him. The very opening lines also include the same elements of mystical 
theology found in the Hamziyya, in an order and wording that appear to be taken from a 
similar source: "The child of Sa 'Idu, Samba Muhammadu, the Seelenke, speaks on the 
prayer for Muhammad, to whom were taught the secrets of all the sciences, which serve 
to sing and pray for Muhammad, who has been elected since the fruit of Adam, he who 
was created before creation is Muhammad.'m Sambeyaa's second work, "Pilgrimage to 
the Tomb of the Messenger," uses another important religious theme (pilgrimage) to 
express devotion and intimacy with the Prophet. 28 
Many other works in Sow's anthology show a similar desire to motivate religious 
fervor in the community, exploring themes including devotion to the Prophet, pilgrimage 
to holy places, exhortations to pursue Islamic studies and read the Quran, the fleeting 
nature of this earthly life, the punishments of the grave and fear of the Day of Judgment, 
the pleasures of Paradise and terrors of Hell. Social commentary and criticism naturally 
forms another important element of this proselytizing literature, and many poems decry 
the morals of the age, satirizing ignorant believers, hypocritical scholars, corrupt leaders, 
and women who defy the social order. These "alarm cries from a minority of enlightened 
27 Sow, La femme Ia vache Ia foi: ecrivains et poetes du Fouta-Djalon, Classiques Africains 5 (Paris: 
Julliard, 1966), 45. 
28 Sow, La femme Ia vache lafoi, 52-55. The author imagines himself welcomed within the personal 
company of him whom "all the moons together, all the suns together reflect the light of his face," and begs 
for his intercession before God, whereupon Muhammad goes to ask God directly, finds the request 
accepted, and returns promising to pray for him. 
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reformers" or "intellectual aristocracy", as Sow describes them,29 can help us to envision 
the tensions and changes affecting the social landscape during the late eighteenth, 
nineteenth and early twentieth centuries and grasp at the realities of local discourses, 
beliefs and practices. Bernard Salvaing examined poems from Sow's anthology and other 
poems dealing with life under colonial rule in order to analyze attitudes and coping 
strategies that emerged among the Islamic scholarly elite and other segments of the 
population. 30 
Once again, however, questions must be raised regarding how much the existence of 
these texts represents the spread of local Islamic discourses among the population, or 
more simply, how meaningful these texts were to how many people. Sow's analysis 
offers mixed conclusions. On the one hand, he describes the intentions of the authors to 
capture the attentions and emotions of the illiterate masses, employing evocative sensory 
descriptions and exaggerated appeals; he also raises the simple and repetitive structures 
and short lengths of what would ultimately remain an oral poetry, "destined to be sung 
and learned by heart," recited in public, not read silently and alone. 31 On the other hand, 
he describes a divide between the "intellectual aristocracy" and the peasant and herder 
masses of a "semi-feudal" system, one which is not completely bridged even by the 
spread of popular literacy and basic education that occurred in the eighteenth and 
nineteenth centuries. He describes the writings of the literati as "cold" to the ears of the 
29 Ibid., 18. 
30 Bernard Salvaing, "Colonial Rule and Fulfulde Literature in Futa Jalon (Guinea)," Sudanic Africa 15 
(2004), 111-132. 
31 Sow, La femme Ia vache lafoi, 16-17. 
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masses, "enameled in references and Quranic citations."32 Salvaing also displays some 
skepticism about how widespread the emotions and attitudes found in the texts he 
analyzed were. 
Yet, although proselytizing and homiletic poems comprise the majority of texts 
collected for Sow's anthology, they are not the only category of written literature to be 
found in Pular Ajami. Local history and genealogy, important genres in the Arabic 
manuscript tradition~ are also represented by three texts in Sow's anthology, including an 
internal account of the Almamis of Fuuta J alon which includes many details regarding 
their various branches as well as relations with other groups in the region. 33 Sow also 
makes mention of Ajami texts dealing with astronomy and chronology, translations of 
Arabic prose works, and original essay compositions, although he concludes that such 
works are rare because their potential readership is too small. Perhaps the most intriguing 
of these non-homiletic writings are those which show local expansion into new domains 
of literacy with themes and forms not found in the Arabo-Islamic literary spectrum. Of 
these, some can be seen as an offshoot of the religious literary tradition in that they 
continue to be written by elite Arabophone scholars. The modem poet Cemo 
Abdirrahmaan Baa, for example, has written meditations on the past, present and future of 
Guinea, which include both poignant reflections on the tumultuous changes of recent 
history as well as patriotic celebrations of the modem nation's abundant natural wealth 
and virtuous people, and reflections on whether today's children should study in French 
32 Ibid., 19. 
33 For example, the text relates a tradition that the ancestors of the Almamis, originating in Fez, came to 
visit al-Hajj Salim Suware, founder of the Jakhanke community ofJakha, and the latter advised them to 
come settle in the Fuuta Jalon. Sow, La femme la vache lafoi, 211. 
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schools or Quranic schools.34 While Baa's writings are not explicitly religious or 
proselytizing, they are heavily informed by his Islamic education and faith and it would 
be artificial to call them non-religious or secular. 
An entirely different set of writings, although they only comprise a small section of 
Sow's anthology, are praised in his introductory essay as a very expressive and truly local 
and original form of literature. This is the popular poetry, committed to writing by the 
newly literate peasant farmers and herders, coming not from any bookish tradition but 
instead from their own lives and environments, and dealing mainly with the two subjects 
in their lives most worthy of poetic dedications: their women and their herds. Next to so 
many solemn sermons of warning and mementi mori, the wicked humor used to praise 
Faatu Seydi, a wife of the Almami 'Umar famo-~s for her beauty, comes as a welcome bit 
oflevity: "The Tul:zfa, the Maqama and the Risala,35 ali three in unison praise sister 
Faatu, eyes circled with kohl, blued gums, lips like the fme embroideries of Jongaasi, 
That's sister Faatu!"36 The popular poetry about cows includes not only praises of their 
virtues, but also verbal formulas of incantation featuring verses combined with magic 
words to protect the herd while out grazing in pasture or circling in for the night. 37 Unlike 
the verses of the Arabophone scholars, which regularly write in the Classical Arabic 
poetic meters and borrow heavily from their imagery, Sow writes that the only rhythmic 
standard guiding the popular poets is "the pleasure of the listener," and praises their 
34 See Salvaing's discussion of Baa's poetry in "Colonial Rule" as well as the works transcribed and 
translated by Sow in La femme !a vache !a foi. 
35 The Tubfa al-wardiyya (theology), Maqamiit lfar1r1 (literary composition) and the Risiila Ibn Ab1 Zayd 
(Malik:Ifiqh) are all the standard texts of advanced education in the region for their respective subjects. 
36 Sow, La femme !a vache !a foi, 287. 
37 Ibid., 302-325. 
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· wordcraft and ability to invoke the landscape without over-embellishment.38 These 
poems demonstrate the acquisition of literacy by non-elites who have empowered 
themselves as authors, using their literacy not just for functional purposes but to create 
literary traditions of their own. 
Given the extensive Pular Ajami tradition ofFuuta Jalon and the Fulfulde Ajami 
tradition of Hausaland, one may expect a similarly widespread tradition among the 
Halpulaar ofFuuta Tooro, the historical cradle of both Ful6e populations. Known Ajami 
writings in Pulaar from Tooro and the rest of the Senegal River valley are relatively rare, 
however. Some historians have attributed this to geographic proximity and historical 
relations with the Moors, which, coupled with the conservatism ofthe Tooro6e Muslim 
tradition, has created an educational and scholarly tradition more focused on the mastery 
of Arabic. 39 Despite this tendency, a small but important number of manuscripts have 
surfaced which are connected with the mid-nineteenth century jihad movement of al-Hajj 
'Umar Taal. The most famous of these, an official verse biography by one ofTaal's 
followers and scribes, Muhammadu Aliyu Caam, appears to contravene Taal' s edict to 
Cemo Samba Mambeyaa against the use of Ajami as remembered in Fuuta J alon 
tradition.40 Similar to the biographic works on Usuman Dan Fodio, this work outlines al-
Hajj 'Umar's campaign as well as elaborating his miracles and saintly qualities. Another 
Pulaar Ajami poem, written by a foot soldier in Taal's army, provides a much less 
glorious account of the campaigns with a view from the ground. Attributed to Lamin 
38 Ibid., 16, 19. 
39 David Robinson, ''Fulfulde Literature in Arabic Script," History in Africa 9 (1982), 252. 
40 Mouhamadou Aliou Tyam, La Vie d'El Hadj Omar, qacida en Poular, transcription, traduction, notes et 
glossaire par Henri Gaden (Paris: Insitut de l'Ethnologie, 1935). 
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Maabo Gise, of a family of weavers from the same area as Caam, the poem describes the 
extreme privation and hardship experienced during the campaign, from running out of 
food and eating leaves to running out of munitions and using beans and rocks in place of 
bullets. The author vividly depicts the carnage of the battlefield, the pain of lost friends, 
war fatigue and nostalgia for home; it also alludes to the greed for booty among fighters, 
narrating instances where his companions sought excuses to pillage and qu~rreled with 
each other over spoils.41 This text demonstrates the possibilities of Ajami literature to 
provide us with historical perspectives and primary sources that have hitherto been 
unreaohed and unreachable in scholarly research. 
5. Rausa Ajami Traditions and the Sokoto Caliphate 
Nigerian scholar Ibrahim Yaro Yahaya, in his history of Rausa written literature, 
attested that Rausa Ajami poetry was composed by three famous scholars of the 
seventeenth century, Abdullahi Suka of Kano and Dan Marina and Dan Masani of 
Katsina, who are said to have written some Ajami poems in addition to their works in 
Arabic. Unfortunately, the only Ajami works cited as still extant are Suka's "Riwayar 
Annabi Musa" (Narration of the Life of the Prophet Moses) in written manuscript and 
Dan Mas ani's "Wa.Rar Y aKin Badar" (Song of the Battle of Badr) in the oral tradition. 42 
Y ahaya and Philips argue that many other old manuscripts may still exist among the 
unattributed poetry of state and national archives, as well as in private libraries. But from 
41 Moustapha Kane, Sonja Fagerberg-Diallo and David Robinson, "Une vision iconoclaste de Ia guerre 
sainte d'al-Hajj Umar Taal," Cahiers d'Etudes africaines, 133-135, XXXIV 1-3 (1994), 385-417. 
42 Y ahaya, Hausa a Rubuce: Tarihin Rubuce Rubuce Cikin Hausa (Zaria, 1988), cited in John Edward 
Philips, Spurious Arabic (Madison: University of Wisconsin African Studies Program, 2000), 19-20. 
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the poem titles above, we can assume that most works followed the pattern seen in 
Swahili literature, adapting works and stories from the Classical Arabic canon to 
entertain the listening public. 
The revivalist movement surrounding Usuman Dan Fodio (1754-1817, popularly 
known as Shehu), founder of the Sokoto Caliphate, contributed significantly to the 
flourishing ofHausa Ajami literature. Born to a Ful5e Muslim family which had migrated 
east to Hausaland from the Fuuta Tooro several centuries earlier,43 Dan Fodio was a 
scholar of considerable intellectual weight who wrote prolifically in Arabic, as well as an 
ascetic who sought to live a life of exemplary piety and a member of the Qadiriyya Sufi 
order. Some of his treatises regarding political1eadership and legal administration in non-
~us lim lands continue to be studied as master texts throughout the Islamic world. His 
reputation for knowledge and piety attracted Muslims from around the area to come study 
under him, with notables including the Sarkin Gobir, 44 pledging themselves as his 
disciples. Dissatisfied with what he viewed as the persistence ofun-Islamic practices 
among the nobles as well as the general population, ignorance of major points ofbelief 
and practice and the unwillingness of scholars to spread education or preach for reform, 
and the unjust persecution and oppression of common Muslims, Dan Fodio petitioned the 
Sarki and gained the right to make his hometown ofDegel, on the outskirts of Gobir, a 
community where believers would be free to study and practice in peace. Dan F odio 's 
complaints against his society are detailed in his early works such as the 1/:zya al-sunna 
43 As his name, Dan Fodio (Rausa for "son ofFuuta"), suggests. Historical records indicate that Ful6e 
emigration from Fuuta Tooro and Fuuta Jalon toward the Middle Niger and Hausaland began in the 
fifteenth century: Mervyn Hiskett, The Development of Islam in West Africa (London: Longman, 1984), 53. 
44 King of Gobir, the city-state in which Dan Fodio lived. 
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wa Ikhmiid al-bida' (Revival of the sunna and Extinguishing of Innovation)45 and later 
post-jihad works outlining his social vision such as the Bayiin wujiib al-hijra 'ala '!- 'ibad 
(Treatise on the Obligation of Emigration Upon Believers)46 and the Siriij al-ikhwiin (The 
Lamp of the Brotherhood).47 Dan Fodio preached and taught peacefully in Degel for 
years, presiding over an ever-growing community. In 1794,48 he had a vision of the 
Qadiriyya's founding saint, 'Abd al-Qadir JiHini, who invested him with the "Sword of 
Truth" (Sayf al-baqq), and thereafter his preaching became more militant, drawing a 
growing number of disciples from among escaped slaves and instructing his followers to 
carry weapons to defend themselves.49 With the Shehu becoming an increasing threat to 
the Sarki' s authority (as well as other elites), in 1802 he revoked Degel' s legal autonomy 
and forbade the Shehu to accept any new members to the community. Dan Fodio then 
moved his community westward out of the Sarki' s reach, a move which he fashioned as a 
hijra, and in the next two years, he amassed more followers and weapons, officially 
declaring the hijra (tantamount to launching the jihad) on 12 Dhii'"l-Qi'dah 1218 (21 
Feb., 1804).50 The jihad's success destroyed the previous Muslim states in the region and 
45 Encyclopaedia of Islam, 2nd ed., s.v. "'Uthman b. Fiidf' (by D.M. Last), http://www.brillonline.nl. 
ezproxy.bu.edu/subscriber/entry?entry=islam_SIM-7775 (accessed January 8, 2012). 
46 F. H. El Masri, ed. tr. (Khartoum and New York: Oxford University Press, 1978). 
47 Muhammad Shareef, tr. (Pittsburgh: Sankore Institute, 1992). 
48 At age 40, the same age in which Prophet Muhammad began to receive the Quranic revelation. 
49 Encyclopaedia of Islam, 2nd ed., s.v. "'Uthman b. Fiidf' (accessed January 8, 2012). 
50 The date is given in Asma'u's Fulfulde verse chronicle of the campaign, ''Filitago" (The Journey), in 
Jean Boyd and Beverly Mack, Collected Works ofNana Asma'u, Daughter ofUsman 'dan Fodiyo (East 
Lansing: Michigan State University Press, 1997), 137. Dhii'l-Qi'dah is one of the four scared months in 
which fighting is prohibited by the Quran. It is also the month in which Muhammad's followers swore the 
Bay 'at al-Rir;/wiin (Oath of Good Pleasure) under an acacia tree. The oath, which is referred to in Quran 
48:18, became a defining moment in establishing Muhammad's leadership and an important statement of 
loyalty for all believers. 
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established the Sokoto Caliphate, ruled by a new aristocracy that was almost entirely of 
FulBe ethnicity. 
Usuman Dan Fodio's program for social change was communicated to the common 
people through his preaching in Rausa and Fulfulde,51 and then through Rausa and 
Fulfulde Ajami poetry, written by himself, members of his family, and other disciples 
who were close to him. As many as 25 Rausa poems are attributed to the Shehu, 
including twelve original Rausa compositions and thirteen translations of his Arabic 
works. 52 The largest contribution to Rausa Ajami literature was made by the Shehu's 
daughter, Asma'u (1793-1864, popularly known as Nana Asma'u), who was eleven when 
the jihad began and wrote as many as 22 poems in Rausa, all composed during the 
Caliphal rule of her brother Muhammad Bello (1781-1837, succeeded his father in 1817 
and ruled until his death) or after. 53 Other works in Fulfulde and Rausa were also 
composed by Usuman's brother, Abdullahi Dan Fodio, and his son, Isa Dan Shehu, as 
well as other scholarly contemporaries in the area, including Muhammadu Tukur, 
Muhammadu Na Birnin Gwari (b. 1758) and Malam Shi'itu Dan Abdurraufu (1756-
1834) who is said to have brought the Tijaniyya Sufi order to Zaria. 54 
51 Ibid. There is also a reference to "Bula Muhammad Mode, who translated the Shehu's sermons into 
Rausa," in Asma'u's Fulfulde poem, Ko 'iwi i' Shehu (The Story of the Shehu), verse 69 (Boyd & Mack, 
Collected Works ofNanaAsma'u, 173). 
52 Bello Sa'id, cited in Philips, Spurious Arabic, 24. 
53 There are three different counts for the Rausa Ajami poems attributed to Nana Asma'u. Jean Boyd and 
Beverly Mack's Collected Works of Nana Asma 'u includes fifteen Rausa poems (transliterated in Roman 
script in Appendix A, 424-501) from a total of 61 works. Bello Sa'id's thesis, cited in Philips, Spurious 
Arabic, 24, attributes seventeen Rausa poems to Asma'u; Mukoshy's thesis, also cited in Philips (Ibid.), 
attributes 22 Rausa poems to Asma'u."Boyd and Mack only accepted works that were verified by Waziri 
Junaidu, great-grandson of Asma'u and her official heir while they were doing their research. 
54 Philips, Spurious Arabic, 24. 
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Mervyn Hiskett, in his A History ofHausa Islamic Verse, offered a typology of the 
genres and themes ofHausa Ajami poetry that matches very closely both with the genres 
of the Arabic literary tradition in West Africa as well as what we know of Ajami literary 
traditions of East and West Africa. He elaborates the following categories: homiletic or 
admonitory poems (Hausa wa 'azf, from Arabic wa $, admonition, sermon), dealing with 
themes of asceticism, contempt for the material world, death and the Day of Judgment; 
didactic verses instructing on issues offiqh (Hausafi/iihi) and theology (Hausa tauhfdi, 
Arabic tawl:zfd); panegyric (Hausa madahu, Arabic madil:z) of the Prophet and his 
biography (sfra), also extended to praise poems and biographical poems for other 
prophets and more notably, saints; poems of astrological and numerological verses 
(Hausa ilmin nujumi, from Arabic 'ilm al-nujilm, science of stars) dealing with the stars, 
timekeeping, and augury; and versified histories and chronologies (Hausa tarrhr, Arabic 
tarikh ). 55 Although Hiskett classified Hausa Ajami literature as essentially religious in 
content, contrasting it to a secular traditional oral literature, the genres of historical and 
astrological literatures, which can address worldly issues from a religious perspective, 
demonstrate some of the difficulties in attempting to draw a division between the 
religious and the secular. Hiskett' s research also led him to other texts that defied this 
division, like the satire of a famous mid-nineteenth century ascetic which employed 
55 Mervyn Hiskett, A History of Hausa Islamic Verse (London: School of Oriental and African Studies, 
1975), Chapter 3 and onward. 
references from the Quran, Islamic popular legends of the prophets, and pre-Islamic 
Arabic literature to upbraid one ofhis wives. 56 
Hiskett argues that wa'az'f, homiletic or admonitory verse, by far the most common 
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genre of Ajami poetry, began by drawing almost all of its content from the descriptions, 
allusions and rhetoric of the Arabic eschatological poetry and prose that was popular in 
the region. He specifically cites the parts of the Tajs'fr al-Jaliilayn (the most common 
tajs'fr in West Africa) and the Sabfb al-Bukhiir'f (the most established collection of badfth 
in the Sunni Muslim world) dealing with the punishments of the grave and the Day of 
Judgment, as well as special compilations of eschatological badfth, 57 a "Book of 
Asceticism" (Kitab al-zuhd) by twelfth-century North African poet 'Ali b. I;Iusayn, and 
the 'Ashriyyat or "Ten Odes" ofMoroccanpoet al-Fazazi. Many of the admonitions and 
descriptions ofthe punishments of Hell in these Islamic eschatological works are so 
similar to Medieval Christian eschatology and homiletics that Hiskett draws parallels to 
Dante's Divine Comedy and other Medieval European poetry, and refers to common 
themes by their Latin names from Medieval sermons: memento mori, sic transit gloria 
mundi, ubi sunt qui ante nos fuerunt?, etc. A.t:J:long the imagery borrowed from the 
Classical Arabic tradition, some of the early works do make use of imagery from the 
local landscape, as seen in the lines from the Balan Mar'f (Black Leg-Irons) of 
Muhammad Tukur, a contemporary of the Shehu from Zamfara: 
"In the place of eating tilwo where they played and laughed, 
56 Hiskett, ''Mamman Konni: An Eccentric Poet and Holy Man from Bocfmga," African Language Studies, 
11 (1970), 211-227. 
57 The Tanbfh of ninth-century CE Na~r al-Oin Samarqandi, and the Daqii 'iq al-akhbiir of the eleventh-
century 'Abd al-Ra].unan al-Qac;fi (Hiskett, A History ofHausa Islamic Verse, 28). 
There is no footprint, nay, no man, but only the hoofmark of the hartebeest. 
The weaver of fme black and white cloth and the weaver of open-work cloth too, 
Are today no more, only the spider who weaves to give the monkey. 
Their drummers and their trumpeters have passed on, 
The jackal and the cricket have inherited the place where [once] the zarf jingled. "58 
As time went on, Hiskett argues, writers ofhomiletic (wa'azl) and ascetic (zuhudl) 
poetry began to take more literary freedoms and compose works with more of a local 
stamp. They did continue, however, to write strictly in Classical Arabic poetic meters. 
One of the favorite forms of imagery developed by Rausa poets during the nineteenth 
century was the metaphor, seen in the Inkishafi, of the world as an old harlot, hiding its 
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true ugliness with beautiful robes and seductive cosmetics. Aliyu Dan Sidi, Emir of Zaria 
from 1903 to 1920, wrote a 64-stanza takhmfs with this theme, using vivid imagery of the 
beauty and cunning of women and heedless desire of men he could see arourid him, and 
fmished with the following warning: 
This world, thus it is she draws 
Some men, let us not be careless, 
May God save us from you, 
... There is discomfort in any other place than God's, 
For there you will find no security, 
If you intend to enter [God's place], 
Stop up the door of any other place, 
For [in it] you will not find fulfillment of your need. 59 
Hiskett argues that the language of later works appealed to listening audiences by using 
subtle yet colorful allegories from local life, as well as clever wordplay that made use of 
58 Hiskett, A History of Hausa Islamic Verse, 35. Tilwo is pounded millet paste, and the zarf is a percussive 
instrument made of a large metal ring with smaller rings attached. 
59 Ibid., 84-85. 
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alliteration and minimal differences i~:CQD;SOn3;_J;lt, VOWel or tone, both prominent 
. . . ;;,. 
elements of traditional oral praise poetiy·or _nicikoiia. 60 
Just as the Oogirde Mala! has been.one of the. most popular and widespread works of 
A - " \,~ -~""' ~ ...- -,.~~ -a..\ 
the Fuuta Jalon Pular Ajami traditionl:P.IiskettfwNtes that didactic versifications onfiqh 
are the second most common genre-of: HaUS£'-',Aj ami works after wa 'azf. 61 Also like the 
- .' "' 
Oogirde Mala!, the majority ofthe_se .~re dev~,_!ed to a detailed understanding of the 
fara'id (Hafarilloli), the legal obl~~~t~~ps.or~~J~mic practice such as prayer, zakat, etc. 
Hiskett ties the Hausa versifications t.o. two.cppirnon Arabic versifications on elements of 
far a 'iff or 'ibadat (rites of worship), th~;Ma!Jip~at al-Qurtubz and the Muqaddima Ibn 
Rushd. Less common than the poem~ ~gou~>j'q~fi'id are more advanced works dealing with 
the divine attributes and other creedal~ elements of theology. These Hiskett has linked to 
::;~F' ~,:;: .i.."?. .., • 
the Jawharat al-taw/:zfd ofLaqam (d.l-;~tla)t~~Hhe Umm al-barahfn and al-Murshida of 
the famous scholar and mystic from T!~~~-en; al-Saniisi (1435/6-1490).62 
After wa 'azf and zuhudf poetry ap.d ·th~ _diq~ctic versifications of fila hi and tauhfdf, 
' -. ~\o: ~ 
poems praising the Prophet MuhallJin,ad· and·-. other holy figures form the third major 
category of Hausa Aj ami literature. WliHe-t~~;p~tegory holds several genres, including 
panegyric (Ha madahu, Ar. madzl;), eJI~ogy _ap.~prophetic biography (sfra) or 
hagiography, all ofthem have many_.el~I!}..ents0\n common. While the Arabic s'fra prose 
literature comprises detailed genealogical"and'chronological records, in popular poetry 
the biographies have tended to focus on_th.e ex~aordinary feats from within that literature 
60 Ibid., 86-87. 
61 Ibid., 71. 
.. 
62 The Umm al-bariih'in is an important elementary: text of creed ( 'aq'ida) throughout the Western Sahel; it 
was versified by Al}rnadu Bamba early in hjs·care·er,.an4~t:Pe resulting text is still a basic element in the 
curriculum of the Muridiyya (see Chapter 3). ·_ 
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(and popular tradition) that demonstrate divine favor and mystical elevation, just as was 
seen in the Hamziyya. 63 Hiskett draws our attention to several prominent Arabic sources 
for the genre, including Bfi~Iri' s Burda, Qa9I 'Iya9' s al-Shifo, the Dalii 'il al-khayriit of 
the fifteenth-century al-Juziili, Fazazi's 1shrfniyyiit, and others.64 The miracles 
surrounding Muhammad's birth and infancy, the host of angels fighting alongside the 
Muslims at the battle of Badr, ·and especially the Isrii' and Mi 'riij figure largely in this 
literature. One difference between madahu and sfra seems to be the former's strict 
adherence to the forms of the Arabic sources, which often make oblique, allusive 
references to episodes from the Prophet's life that only those already familiar with the 
story would be able to understand. For sfra poems on the other hand, Hiskett gives 
several examples from the poet Asim Degel'~ "Song of Muhammad" in which the 
imagery is adapted to local culture.65 The "Song of Muhammad" is one of two works 
cited (the other by Usuman Dan Fodio's daughter Asma'u) that, like Cemo Mambeyaa's 
"Let Us Pray For Muhammad," uses the names Muhammad or Ahmad at the end of every 
line, forming an invocation that the audience can repeat. It has also been recited every 
Friday before congregational prayers in Kano, and during other festive occasions, and so 
has reinforced the presence of local Islamic discourse in the culture, for generations. 66 
The case ofHausa Ajami literature gives our first chance to examine a central part of 
Islamic belief and practice in West Africa, the role of the saint, with the "Song of the 
63 Hiskett, A History ofHausa Islamic Verse, 51. 
64 Ibid., 43. 
65 For example, Hiskett writes that Muhammad's journey to heaven is described in terms that recall the 
court of a Rausa Sarki (Ibid., 59). 
66 Ibid., 58. 
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Shehu's Miracles" (WaRar Karamomin Shehu), written by his son Isa Dan Shehu.67 The 
poem, which is in turn based on the Arabic Rawd al-jiniin of Gicfacfo Dan Laima (a close 
companion of the Shehu, Muhammad Bello's vizier and Asma'u's husband), provides a 
clear example of sainthood expressed in local discourse in a form that would be felt and 
understood at both the elite and common levels. It is a narrative of how divine baraka, 
both realized through and proven by the granting of miracles, combines with advanced 
asceticism and spiritual knowledge in order to create spiritual (and in this case political) 
leadership and benefactive grace for the community. In these verses we hear of the Shehu 
traveling great distances with supernatural speed, reading and influencing people's 
thoughts, taming animals, summoning jinn, preaching to them and controlling them, and 
mystically intervening to pro~ect his followers when they are in trouble. His connection to 
other holy people is affirmed by visits by an unnamed walf from Baghdad, 
representatives ofSidi Mukhtar al-Kunti ofTimbuktu, and finally 'Abd al-Qadir Jnam 
and Prophet Muhammad himself, who both confirm for him his mission of continuing 
their mission for the people of his place and time: he is the mujaddid, the renewer or 
reviver who will be sent to protect the faith and strengthen the believers in every age. 68 
Parallel to these miracles and declarations of baraka in establishing the Shehu's status 
are the declarations of his outward behavior, his compassion, generosity and disdain for 
the world. When the Sarkin Gobir tries to win his favor with a gift of a thousand cowries 
67 Mervyn Hiskett, "The 'song of the Shaihu's Miracles': a Rausa hagiography from Sokoto," African 
Language Studies 12 (1971), 71-107. 
68 The }Jadfth of the mujaddid is translated in Hiskett, "The 'song of the Shaihu's Miracles,"' 105. Similar 
to this poem's references to the Shehu's connections with other Islamic communities in the region is a 
reference inAsmii'u's "The Story of the Shehu" to "the scholar from Jenne who know divine mysteries" 
within the Shehu's circle (Boyd & Mack, Collected Works ofNana Asma 'u, 171). 
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and a robe, he refuses, and asks instead for "five robes": the ability to preach to all, the 
release and pardon of all Muslim prisoners, respect for every common Muslim and their 
relief from oppression. 69 On several occasions during the jihad, the Shehu refuses his 
share of war booty or gifts, asking that it be divided among others. His resolute absence 
of worldliness is expressed as an important element in his political leadership: 
"Our Shaihu summoned all the Muslims, 
He said, a leader should be appointed in this community. 
Then a body of Muslims met, 
Him they elected, allegiance was made to him, 
Everyone wanted him, there is no doubt, the people 
Agreed upon him everyone loved him. 
The allegiance which the community made, in truth it was strong, 
For he did not desire worldly power, always (he desired) the life of the ascetic. 
One pair of trousers only (did he own), together with a cap. He did not 
Sleep upon carpets, increase in your love for him."70 
Somewhat paradoxically, however, an episode in which the Shehu refuses a gift of thirty 
slaves, but instead divides them up amongst his followers, demonstrates the importance 
of slavery in the political economy of the C~liphate and hints at the jihad's aftermath for 
the local population. 71 
The work of Beverly Mack and Jean Boyd has focused on the role of Ajami poetry 
produced by scholars of Dan Fodio's movem~nt in motivating and mobilizing the 
population under the Sokoto Caliphate toward social change. Specifically they have 
highlighted the work of the Shehu's daughter, Nana Asma'u, who in her capacity as 
moral exemplar, authority, scholar and educator, used poetry in Fulfulde and Hausa as 
69 Hiskett, "The 'song ofthe Shaihu's Miracles,"' 91. 
70 Hiskett, "The 'song of the Shaihu' s MirElcl~s,"' 97. 
71 Ibid., 99. 
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important components of a more holistic program intended to exhort, instruct andre-
educate the subjects of the Caliphate.72 They argue that Asma'u understood the 
importance of women as masters of the domestic domain and the upbringing of children, 
and therefore understood that educating women was essential to the movement's long-
term success. 
One of the greatest obstacles to the Islamization ofHausa women and the movement 
in general was the spirit possession cult known as Bori, which by Dan Fodio's time had 
already become established as an important social network and source of cultural capital 
for women, who were excluded from other social spaces and domains of power. The 
Inna, chiefpriestess oftheBori, was considered the female counterpart ofthe Sarkin 
Gobir and consequently one· of the most powerful women in the land.73 Mack and Boyd 
argue that rather than simply suppressing the Bori, Asma'u tried to coopt its energy by 
providing Islamic alternatives to the benefits it was offering women. To supplant the 
social network and feeling of belonging and solidarity offered by the Bori, Asma'u 
created her own network, the Yan Taru or Sisterhood, comprised of her own female 
students, who were then charged with setting examples of conduct and creating networks 
of solidarity, friendship, instruction, mentorship, prayer and counsel. At the head of the 
Yan Taru were the senior officials, namedjajis (a Hausa term for a female caravan 
leader), masters of knowledge and practice who brought more women to Asma'u for 
blessing and instruction. Asma'u ceremonially bestowed the jajis with the malfa, a 
72 Boyd & Mack attest that the honorific Nana of her name has been used as a title for female scholars in 
Timbuktu (Collected Works ofNana Asma'u, 14). 
73 Boyd & Mack, Collected Works ofNanaAsma'u, 16-17. 
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balloon-shaped hat woven of silky grass that was previously worn only by notable men or 
by the Inna, thus reappropriating an important symbol of power from the Bori. 74 
Describing the network and its goals, she writes the following in her poem, Elegy for 
Hawa'u, who was ajaji: 
During the hot season, the rains, harvest, when the harmattan blows, and the 
beginning of the rains, she was on the road bringing people to me. 
She warned them to journey in good faith, for she said intention was important. As 
for myself I taught them the religion of God in order to tum them from error and 
instill in them the knowledge of their obligatory duties. 
Like ritual ablution, prayer, alms, pilgrimage and the fast, all of which are 
compulsory for adults. 
I taught them what, in the faith of Islam, is permissible and what is forbidden, so they 
would know how to act. 
I said they must distance themselves from sins such as lying, meanness, hatred and 
envy 
Adultery, theft and self-esteem. I said they should repent because these things lead to 
perdition. 
The women students and their children are well known for their good works and 
peaceful behavior in the community.75 
In addition, Asma'u lauded and encouraged the efforts of the Yan Taru when she 
praised their virtues as a group at the end of a poem celebrating the baraka and pious 
good deeds of famous Muslim women from Aisha and Fatima to Rabi' a al- 'Adawiyya 
and others.76 This emphasis on the symbolic and historical connections with the 
"heavenly community" of prophets, saints and pious believers effectively mythologizes 
the present generation as the successors of the timeless and universal venture of human 
destiny that is to be found within the spirit of Islam. It is a pattern repeated throughout 
74 Ibid., and Beverly Mack and Jean Boyd, One Woman's Jihad: Nana Asmii 'u, Scholar and Scribe 
(Indiana University Press, 2000), 89. Interesting parallels can be drawn with the male futuwwa youth 
organizations of Persia and their appropriation of symbology from the royal warriors of the Shah. 
75 Boyd & Mack, Collected Works ofNanaAsma'u, 253-254. 
76 Ibid., 68-82. The poem's title, Tawassuli Ga Mata Masu Albarka, translated by Boyd and Mack as "Sufi 
Women," might also be rendered as "Exposition On the Women of Baraka." 
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Islamic history, including elsewhere in the movement of the Shehu as well as other West 
African revivalist movements. 
Mack and Boyd further argue that in order to supplant the Bori' s therapeutic uses and 
strategies to negotiate and mitigate the unseen, Asma'u offered works such as the Prayer 
for Rain, a poem which explains that it is appropriate to ask God for favor with regard to 
drought (naturally a domain of the Bori) as well as other troubles ailing the community, 
and detailed the reasons why the drumming and dancing of the Bori are forbidden by 
Islam. She also wrote a prose work in Arabic on Prophetic Medicine ('J'ibb al-Nabf, a 
Classical literary genre concerning therapeutic uses of the verses of the Quran) that 
included cures for difficult childbirth and other common health problems. 77 
The poem Tabbat HaKi!ia, "Be Sure of God's Truth," Asma'u's Rausa adaptation of 
Bello's takhmfs of a Fulfulde work by Usuman Dan Fodiyo, explicitly elaborates many 
of the points of social change intended by the Shehu's movement.78 Listeners are warned 
of the divine punishments attached to injustices regarding property and trade, including 
highway robbery, stealing by force, cheating, inflating market prices, and coercing people 
to repay debts when they are unable. Tellingly, many of the warnings regard crimes of 
property resulting from the jihad itself, such as the unjust seizure of land from conquered 
people, illegal sexual intercourse, 79 the enslavement of Muslims, and concealment of war 
booty or failure to turn over the one-fifth portion (Arabic khims) due to the State. Similar 
77 Mack & Boyd, One Woman's Jihad, 102-119. 
78 Boyd & Mack, Collected Works ofNanaAsma'u, 44-S7. 
79 Ibid., 52: "When the army is victorious,/ Slaves are taken, including some for the leader./ But some men 
act illegally/ They fall on the women, disregarding all sanctions./ They will fall in the Fire, Be sure of 
God's Truth." In general, the women of conquered populations were taken as slaves and concubines and 
divided between the victors, but there is a sanctioned waiting period of three menstrual cycles before 
intercourse is permitted. 
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to these crimes of property are other unjust acts regarding honesty and fairness, such as 
lying, breaking promises, gossiping, disrupting family harmony, unequal treatment of 
one's wives, and covering up the wrongdoings of family and friends. There are also many 
warnings against unjust spiritual or esoteric practices including witchcraft, the casting of 
evil spells and making of evil charms (especially between spouses or co-wives), 80 an 
intriguing warning against spiritual charlatanism ("those who pretend to be saintly in 
order to get money", verse 43), and a warning against the tradition of paying praise-
singers (also present among the Arabs of Muhammad's time). 
It is clear from these lists that the movement was intent on establishing the rule of law 
according to its Islamic terms, and indeed, some of the poem's opening verses exhort 
loyalty to the Caliph as well as the legal system. 81 Paralleling these are warnings to the 
leaders against corruption and oppression. Boyd and Mack argue that establishing the 
political legitimacy of the regime, both in the first years after the jihad and through the 
significant revolts and intrigues that threatened the Caliphate during Asma'u's lifetime, 
was one important objective of her Ajami poetry. The most effective discursive weapon 
in this battle of political propaganda was the assertion of the sainthood (Arabic wilaya) of 
the Shehu and its resulting conclusions: the divine inspiration behind his jihad and the 
creation of the Caliphate, the divine protection of the institution of the Caliphate and the 
80 It is important to note here that only evil or hurtful spells and charms, and not all forms of esoteric 
intervention, are being condemned. 
81 "Obey your leaders, listen to what they say/ It is your religious duty regardless of their characters./ 
Whether they are good or bad, you must obey them:/ Those who refuse because the rulers do not benefit 
them/ Will burn Hereafter, Be Sure of God's Truth: (Ibid., 49, verse 1 0); "Those with a case should seek 
legal redress/ Instead they choose to go to influential people/ ... If the judge summons you, you must go:/ 
To refuse the call is to disobey God. Go to the judge, and do not look elsewhere./ Anyone who refuses to 
answer the summons of a judge/ Will be summoned by the Fire, Be Sure of God's Truth" (Ibid., vv. 14-5). 
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guidance and protection for the successors leading it, the baraka for all those who 
followed in the Shehu's path, and the curse of divine disfavor against any who opposed 
Caliphate or Caliph. We have seen how the Shehu' s miracles and pious behavjor were 
invoked by Asma'u's husband Gicfacfo and her brother Isa to confirm his status as the 
mujaddid. His visions of 'Abd al-Qadir Jilani and Muhammad were certainly the 
climaxes of this hagiographic cycle (as such visions often are in the lives of many 
Muslim saints and mystics), giving the Shehu himself and his mission direct links to both 
the Seal ofthe Prophets (Arabic khCitim al-anbiya') and the Seal of the Saints (Arabic 
khatim al-awliya '), the dual branches of humanity blessed with divine favor. Another 
important pattern, again common in the biographies of saints, is the drawing of parallels 
between the Shehu's life and the sfra of the Prophet. Biographical poems like Asma'u's 
"The Journey" and the oral traditions of the Shehu's life are full of such parallels, 
including: the arrival of special mystical communications beginning at age forty; the exile 
from Gobir construed as the Shehu's hijra; the pledge of allegiance under a tree; the 
handing out of battle flags to his companions; sending envoys to neighboring kingdoms 
inviting them to join him; the battles ofKwatto, AlRalawa and Alwasa being likened to 
the battles ofBadr, the Ditch, and U1;md, respectively; staying in Sokoto after the jihad's 
victory rather than De gel, just as the Prophet stayed in Medina rather than Mecca; and 
ruling in Sokoto for only two years, just as the Prophet lived for only two years after the 
victory over the Meccans. 82 Finally, eschatological themes played an important role in 
establishing the Shehu' s status as well as the urgency of following him. Both the Shehu 
82 For "The Journey," see Boyd & Mack, Collected Works ofNana Asma'u, 131-154; for the oral traditions 
given by W aziri Junaidu, see ibid., 7. 
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and Muhammad Bello wrote extensively about the Signs of the Hour and its imminent 
arrival, and about the Mahdi, the awaited savior who will bring justice to the believers 
just before the return of Jesus heralds the coming of the Last Day. 83 The Shehu wrote a 
"Song of the Mahdf' (Wa!Car Mahadi) in Rausa in which he described his attributes, and 
in another poem in Arabic, Munasaba, he described himself as a precursor to the Mahdi, 
"like the wind before a storm."84 Asma'u referenced the Mahdi in her poem 
"Remembrance of the Shehu" and described his coming in her own work on "Signs of the 
Day of Judgment."85 
With the Shehu's sainthood established, Asma'u and others could go on to write of 
the spread of his baraka to his family and disciples, through inheritance, learning from 
him, following his example, staying in his presence, and devotion to him. _The oral 
tradition speaks of Asma'u's own mystical intervention in the battle of Al.Ralawa while 
she was still a teenager. 86 Writing during a time of great difficulty for the Caliphate in 
1856, she remembered the great victory ofMuhammad Bello at Gawakuke, praising him 
as a master of knowledge of the outer (Arabic :fiihir) as well as the inner (Arabic biitin) 
who could see the unseen. She went on to affirm the chain linking Bello to his father and 
then to the Prophet: "He stood by the truth, thus following in the footsteps of the Prophet. 
83 Mahdism is of central importance to Islamic belief throughout West Africa as in much of the rest of the 
Islamic world: this is attested by the Mahdist movement in Sudan in the 1880s just as much as by so many 
other eschatological and millenarian movements throughout history. The Mahdi does not appear explicitly 
in the Quran, nor in the Sabib collections ofBukhari or Muslim, and his existence was denied by Ghazzali, 
but several dozen traditions about the Mahdi can be found in the ]Jadith collections of Al}mad b. I:Ianbal, 
who preceded Bukhan and Muslim and did not qualify the soundness of what he collected as they did. 
While the Mahdi has been an important figure particularly in popular movements, his denial by some 
within the scholarly elite should not lead us to consider Mahdism as one criterion separating the scholars 
from the masses, as indeed the writings ofUsuman Dan Fodio and Muhammad Bello illustrate. 
84 Boyd & Mack, Collected Works ofNana Asma 'u, 7. 
85 Boyd & Mack, Collected Works ofNana Asma 'u, 222, 300. 
86 Ibid., II. 
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As the Shehu had done, so did Bello."87 In the elegies Asma'u wrote for other members 
of her family and important disciples of the Shehu, she continually invoked these 
parallels ofbehavior; and in the prayer invocations that end all the elegies, wa'azfpoems, 
praise poems and most other works, there are repeated calls to follow the way of the 
Shehu, Jilani, Ri:Ia 'I, Badawi, and Dasi.iqi (three other Sufi saints who founded orders), 
and the Prophet, along with prayers for the·believers to be saved for their sakes and to 
rejoin them all in heaven. 
Taken as a whole, the Rausa and Fulfulde Ajami literature traditions ofHausaland 
show examples of local Islamic discourses from a movement which sought to enact social 
change and establish an Islamic society based on the three fundamental and mutually 
reinforcing axes of knowledge, action~ and baraka. The J.l'l:OSt common types of texts are 
meant to instruct on basic points of belief and practice (rituals, points of creed, 
knowledge of the Hereafter and how to prepare for it) as well as to exhort and mobilize 
towards proper behavior, and they come from and complement a context of widespread 
Quranic instruction and preaching. Other types of texts are meant to motivate learning 
and action and spread baraka through the praise of exemplary figures, their pious 
behavior and their profound knowledge. Baraka, the blessing that comes from knowledge 
applied through righteous good deeds, spreads throughout the community of believers 
offering prosperity, guidance, protection, hope, and the motivation to work toward 
increased knowledge and positive action. It comes through invocation, as in the retelling 
of the story ofthe Prophet or the Shehu in order to invoke their love, or Asma'u's poem 
87 Boyd & Mack, Collected Works ofNana Asma'u, 234. 
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invoking the names of the suras of the Quran (with none of their explicit content),88 or the 
invocations of one person on behalf of another, more effective according to the spiritual 
advancement of the one invoking. It is the inner, unseen, unquantifiable, implicit element 
to the outer and explicit. 
While the works ofNana Asma'u and her family clearly display the ideals of their 
movement, their success in· realizing those ideals within the society of the Sokoto 
Caliphate is a different story, and it is here the Boyd and Mack's analyses can at times 
gloss over some of the more difficult issues surrounding the Caliphate's ruling elite and 
their subjects. First is the issue of an ethnic divide fostering severe differences in status 
between the Ful5e conquerors and the Rausa of Gobir. While Boyd and Mack emphasize 
that the Shehu, Asma'u and others welco~ed all people equally and invited all to leam,89 
they make only one brief reference to the fact that, "Between 1810 and 1835, very large 
numbers of non-Muslim women were captured and put into concubinage by Muslims," 
dryly commenting that such a situation may have fostered passive resistance to the 
movement's re-education program.90 The persistence of the Bori into the post-
independence period shows that the movement did not fully assimilate its women 
subjects. 
Further evidence of the divide in the movement's vernacular education program can 
be seen in the preponderance ofFulfulde writings, which outnumber Rausa works thirty-
four to sixteen in Boyd and Mack's collection. While most of these are elegies for family 
88 Boyd & Mack, Collected Works ofNanaAsma'u, 38-42. 
89 As does the Ajami literature they present, e.g., Asmii'u's praise of Muhammad Bello: "Fulani, Tuaregs 
and Hausas - everyone/ Including Arabs, every single person who arrived was unfailingly welcomed" 
(ibid., 234). 
90 Ibid., 68. 
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and friends that would call for the intimacy of Asma'u's mother tongue, there are also 
histories of the movement's campaigns and exhortations against its enemies that 
. 
remained untranslated into Hausa, suggesting that not only the elite scholars but also the 
military rank and file of the Caliphate were Fu16e. The situation is further complicated by 
the fact that most works were written in Fulfulde or Arabic years before they were 
adapted into Hausa, often by different authors. Other scholars have interpreted these 
differences in dating to an initial prejudice among the conquerors, who linked Fulfulde to 
an Islamic identity and Hausa to a Ha6e91 identity, doubting the appropriateness ofHausa 
as a language oflslamic instruction; they have even cited the existence ofHausa-
language oral traditions of Islamic instruction which flourished as a form of resistance to 
Ful6e hegemony in the ea~ly years of the Caliphate.92 There is also the fact that Asma'u's 
work on Prophetic Medicine was composed only in Arabic, which may mean that she 
only trusted its Quranic therapies in the hands of Arabophone scholars, even though she 
would have had students capable of reciting the suras while incapable of reading such a 
work. Finally, there are those works which make only oblique references to elements of 
Islamic history and thought, such as the works of sfra and especially the poem "Sufi 
Women." Without the oral contexts in which the written texts were given and received, 
we are left to speculate as with other Ajami works about the depth of accompanying 
knowledge for the average listener. Although undertaking to present the interpretive 
discourses surrounding these texts is entirely a separate endeavor from their literary 
91 AHausa word meaning "pagan," used derogatorily by the Fulani to refer to the pre-jihad Rausa 
kingdoms and, by extension, Rausa people and pre-jihad culture. 
92 See Louis Brenner and Murray Last, "The Role of Language in West African Islam," Africa 55, 1985, 
436-437. 
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presentation and translation, such issues of stratification in society, stratification in the 
education program and linguistic and cultural alienation receive only brief mention in the 
analysis. 
Historical texts in Rausa Ajami (the genre of tlirfhl) provide a hitherto untapped 
source for understanding local perspectives on history in the region. Extensive historical 
manuscripts in Rausa have been documented not only in Hausaland, but also in Northern 
Ghana, where a diaspora of Jula!W angara traders have used Rausa as a language of 
Islamic instruction and scholarship. In some cases the known texts were written by local 
scholars at the request of colonial officials, as in the case of the historical texts collected 
for Rev. Charles Robinson.93 Others, like the brief manuscripts dealing with the history of 
Wumo (a :iblit founded by Muhammad Bello) presented by Philips, are solely the 
products of an autochthonous scholarly tradition.94 A significant body ofHausa texts 
written by Alhaji Umaru ofKano and dealing with the histories of several Rausa cities, 
peoples ofNorthern Ghana, the Ful5e ofMasina and the origins of the Ful5e, has been 
edited and translated by Pilaszewicz. The latter has also published a partial translation of 
a 1914 Rausa manuscript from Northern Ghana detailing the wars of Samori Ture and the 
Zarma conquests of the Volta region. 95 Unfortunately, this body of sources has yet to be 
treated to historical analysis, and has not been integrated into the works of historians. 
93 Charles H. Robinson, Specimens ofHausa Literature, Cambridge 1896. 
94 John E. Philips, "A History Manuscript in Rausa AJami from Wurno, Nigeria by Malam Haliru 
Mahammad Wurno," History in Africa, 16 (1989), 389-395; Philips, "Two Arabic/Hausa Histories from 
Wurno," Annals of Japan Association for Middle East Studies, 4 (1989), 192-210. 
95 Stanislaw Pilaszewicz, Hausa prose writings in Ajami by Alhaji Umaru from A. Mischlich I H. So/ken's 
collection (Berlin: Reimer, 2000); Pilaszewicz, The Zabarma conquest of North-West Ghana and Upper 
Volta : a hausa narrative "Histories of Samory and Babatu and others" by Mallam Abu (Warsaw: Polish 
Scientific Publishers, 1992). 
47 
Often the texts are edited and presented by scholars of African linguistics, reflecting the 
tendency of Ajami literatures to fall in between the cracks formed by the boundaries of 
other disciplines such as anthropology, history, and Islamic studies. 
6. The Wolofal Tradition in Senegambia and the Muridiyya 
The Wolof Ajami literature of Senegal (known locally as Wolofal, meaning 
"W olofized") provides yet another case of an extensive, yet hitherto barely studied, body 
of texts and accompanying literacy practices which have been inspired by local Islamic 
movements, and which represent local Islamic discourses and document inside 
perspectives. The nineteenth and early twentieth centuries, a time of drastic social, 
political and·economic change as well as frequent crisis and instability in Senegambia, 
saw the emergence and rapid growth of numerous popular Islamic movements. Of these, 
the most lasting impact in the area has come from the Muridiyya, founded by AJ:unadu 
Bamba, the local branches of the Tijaniyya, and, to a lesser extent, the Laayeen and the 
Qadiriyya. As locally founded tariqas, informed by the other Sufi orders and streams of 
Islamic thought operating in the region and yet also distinctly grounded in local 
knowledge and cultural traditions, the Muridiyya and Laayeen orders have fostered 
traditions of Ajami literature in addition to Arabic scholarship. On the other hand, while 
the WolofTijaniyya branch of Malik Sy has produced some Ajami literature, and 
elaborated a rich oral Islamic discourse in Wolof, the Tijaniyya and Qadiriyya in general 
retain a focus on Arabic literacy. The Murid W olofal tradition, however, remains singular 
in terms of its scope, popularity and continuing expansion, an indicator and an actual 
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element of the movement's dynamism and growth: today a flourishing private publishing 
industry prints and reprints classics of W olofal poetry as well as new poems and 
expanding genres of prose; several generations of authors, young and old, in many 
communities compose their own unpublished works while a considerable population of 
Ajami literates use the script for informal, functional and ephemeral purposes such as 
ledgers, memorabilia, signs and notices; and pieces and elements of Murid discourse that 
were codified in W olofalliterature pass back into the oral domain, not only through 
formal recitings or media but in the daily exchanges and reflections of all kinds of people, 
whether they are Munds (or aware of the literary origins of their words) or not. 
Western academic examinations ofWolofalliterature have focused on how it 
represents the confluence of local values and traditions with Sufi Islam, as well as its 
demonstration and celebration ofMurid cultural"and economic autonomy. The Murid 
discourse places special emphasis on tarbiya, spiritual discipline (from Arabic tarbiyya), 
gained through hard work, and spiritual knowledge acquired and realized through action. 
Hard work and discipline, already a fact of life in the Sahel, is naturally a central element 
of Islamic discourses and Sufi pedagogies as well. The special emphasis on tarbiya in the 
Murid pedagogy is shown by its explicit acknowledgment as a form of worship and a 
way toward self-purification and dignity, and by the existence of the daara tarbiya or 
work school. These were established alongside the schools of Quranic and advanced 
Islamic instruction and intended for those who were beyond schooling age, so that 
everyone would be offered a role to give his or her own effort toward spiritual 
' 
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advancement and the benefit of the community.96 Bamba's emphasis on offering a role to 
everyone regardless of background was central to the early growth of the movement, 
which acquired many new adherents from among rural peasant and former slave 
populations; it also provoked criticism from some Islamic scholarly elites who viewed 
Bamba's methods as unorthodox. Bamba's motivations, stemming in part from his 
personal experience and a desire to respond to the problems facing his people and time, 
and also from his intellectual engagement with classic Arabic Sufi texts, are explained in 
his Arabic writings of the period and further explored in Cheikh Anta Babou's 
biography. 97 The tarbiya and communitarian ethics feature prominently in Wolofal 
literature, as do references to classical Sufi ideas of spiritual advancement, evoked to 
praise Bamba's saintly status as well as to express the states achievable through devotion 
to him. Other central values of the Murid ethos are peacefulness, generosity, and patient 
forbearance, as exemplified by Bamba's behavior during his periods of exile in Gabon 
and Mauritania. As celebrated in the epic cycle Jasaawu Sakk66r by the pre-eminent 
Wolofal poet Muusaa Ka, Bamba's ability to sublimate extreme hardships into ever-
increasing stages of nearness to God not only provides the ultimate example and 
inspiration to Munds for whatever struggles they may face in their own lives, it also 
proves his divine election to the ranks of the abdiil (what Louis Massignon termed the 
"apotropaic saints," from the Arabic root b-d-1, which connotes meanings of exchange 
96 A description ofBamba's pedagogy has been offered by the Murid scholar Mul)ammadu Mal)miid NaiJ in 
a Wolofal prose work of historical and social research, Jaar-Jaari Boroom Tuubaa (The Itineraries of 
Boroom Tuubaa), and analyzed in Fallou Ngom, "Al)madu Bamba's Pedagogy and the Development of 
'Ajami Literature," African Studies Review 52 (2009), 104-107. 
97 Babou, Fighting the Greater Jihad (Athens, OH: University of Ohio Press, 2007). 
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and substitution) and the abundant baraka that his victorious mission offers them toward 
success in this world and the next.98 
Typical of writers from other Ajami traditions, Muusaa Ka was an Arabophone 
intellectual, steeped in the texts and ideas of the local Islamic educational tradition. He 
was working as a scribe and calligrapher in Bamba's community when, according to the 
oral tradition, Bamba personally gave him the charge of composing poems in Wolof in · 
order to "make the message clear to the disciples. "99 As cited by Sana Camara, and Dieng 
and Faye, Ka reiterated that he was composing in Wolof not for lack of competence in 
Arabic but in order to enlighten his people, just as Cemo Mambeyaa had in the Oogirde 
Mala/. 100 But where Mambeyaa's defense of using his own language was nearly 
·apologetic, Ka asserted that Wolofwas equally capable of literary merit and in no way 
inferior to Arabic, when he wrote the following: 
The beauty of W olof, and of Arabic, and of all tongues is equal 
Whatever is offered for the sake of the Messenger of God will be succulent in its 
essence.101 
Throughout his career, the social importance ofKa's work was reaffirmed by his being 
commissioned by Bamba' s descendants and other important Munds to write Wolofal 
elegies and poems informing the people about specific topics. 102 
98 Bamba is given the title of Khiidim al-rasiil, translated as "privileged servant of the Prophet." For some 
discussion of the elements of Sufi intellectual discourse apparent in the Jasaawu Sakk66r, as well as the 
depiction of the exile as Bamba's mission and the crowning achievement of his hagiography, see the 
introductory essay in Bassirou Dieng and Diao Faye, L 'Epopee de Cheikh Ahmadou Bamba de Serigne 
Moussa Ka: Jasaa u Sakoor u Geej Gi, Jasaa u Sakoor u Jeeri Ji (Presses Universitaires de Dakar, 2006) 
as well as their translation of the two poems. For examples ofKa's expressions of spiritual ecstasy in his 
devotion to Bamba, see Sana Camara, "A'jami Literature in Senegal: The Example of Serifi Muusaa Ka, 
Poet and Biographer," Research in African Literatures 28 (1997), 167 and 176-177. 
99 Dieng & Faye, L 'Epopee de Cheikh Ahmadou Bamba, 29. 
10° Camara, "A'jami Literature in Senegal," 170. 
101 Dieng & Faye, L 'Epopee de Cheikh Ahmadou Bamba, 26-27. 
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Muusaa Ka's voluminous body of writings exemplifies the purposes ofWolofal 
literature and the combination of discursive elements from W olof and classical Islamic 
cultures employed to achieve those purposes. Camara writes ofKa's extensive use of 
imagery and language connected to the wrestling champion, a W olof archetypal hero who 
is also an object of traditional praise poetry (W olof bakk). 103 Ka reappropriates the 
cultural value of the wrestler figure to praise his new hero for society, with metaphors 
that allude to Bamba' s inner strength, and his victory in the spiritual battle taking place in 
the arena of the present age: a battle that is also referred to, with a term taken from the 
J;adfth, as the Jihiid al-akbar, "the Greater Jihad."104 In addition to the praise found in 
elegies and other commemorative works, and the invocations of baraka that form a 
significant element ofWolofal exhortative poetry, social criticism forms another major 
theme ofKa's work, as it does in other Ajami traditions. Often with as much barbed wit 
as righteous indignation, Ka indicts the decadence and violence ofthe Wolofkingdoms 
and their royal warriors (the Ceddo ), the Islamic elites who failed to put Islamic values 
into practice and collaborated against Bamba, and hypocritical Murld shaykhs who fall 
prey to materialism and the love of power, abusing their status to become rich through 
102 Camara, "A'jami Literature in Senegal," 168, states that both volumes of Jasaawu Sakk66r were 
commissioned on separate occasions by members ofBamba's immediate family. 
103 Camara, "A'jami Literature in Senegal," 172-173. . 
104 This badfth, which is judged to contain weak links in its chain of narration, implies that the jihad of the 
sword is the "lesser jihad" and then explicitly states that the greater jihad is the struggle of the servant 
against his desires (mujahadat al- 'abd hawa). Another l;mdith said to be from the Prophet's last pilgrimage, 
which features in more prominent classical collections, says that the struggler (mujahid) is the one who 
struggles against the ego or lower self (jihad al-nafs). 
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their disciples, and pretending to high spiritual stations and mystical powers for their own 
gain. 10s 
Murid culture and discourses have adopted pre-Islamic W olof imagery and 
vocabulary, artistic forms, and even elements of ritual and ceremony. Gerard, in his brief 
overview ofWolofal poetry, attests to the use of rhythms from the local oral literature 
over Classical Arabic meter and prosody. 106 Beyond the'Wolofalliterature, Dieng and 
Faye refer to the adoption into the Murid discourse and educational milieu of elements 
from the old Wolofkingdoms and the status ofservanthood to the king, reappropriated to 
describe the values of submission to the shaykh C:W olof njebbelu ), obedience to the his 
command (ndigal), and servitude toward God. 107 While such reappropriation oflocal 
cultural imagery recallsNana Asma'u's Yan Taru, the Muridiyya diffe~s significantly 
from the Shehu's movement in its adoption oflocal ritual elements. The more sober Sufi 
tradition is represented by solo or choral singing ofBamba's poems C:Wolofxassayitt, 
from Arabic qa$li 'id, plural of qa$'fda, ode) unaccompanied by instruments. The Murid 
sikar (from Arabic dhikr), on the other hand, is an unrestrained shouting of short refrains 
of praise for spiritual leaders in W olof (or Arabic la ilaha ill' Allah, the first part of the 
shahada), either sung across the fields as a work song or as a group performance with 
105 See Camara, "A'jami Literature in Senegal," 173, and the final passages of Jasaawu Sakk66r bu Yoonu 
Jeeri ji, in Dieng and Faye, L 'Epopee de Cheikh Ahmadou Bamba. 
106 Albert Gerard, African Language Literatures (Washington, D. C.: Three Continents, 1981), 
107 Dieng and Faye, L 'Epopee de Cheikh Ahmadou Bamba, where they cite the use of the archaic word 
njawriii, a designee or magistrate of the sovereign (Jean-LeopoldDiouf, Dictionnaire wolof-francais et 
francais-wolof(Paris: Karthala, 2003); the word appears as ''jagodim" in Portuguese travel accounts as 
early as 1594: Hair, "An Ethnolinguistic Inventory of the Upper Guinea Coast"), used to refer to a senior 
member of the daara tarbiya. Submission and devotion to one's shaykh are also fundamental elements of 
Sufism which figure prominently in all of the classical Sufi manuals, the Kitiib al-Futuwwa of al-Sulami (d. 
1021) being one of the earliest of these. 
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jubilant drumming and call-and-response singing. When the sikar features in a cimt 
("ceremony of thanks," from the verbal noun for sant, "to be grateful") a festive evening 
of chanting, attendees often form a slow dancing circle around the musicians; some 
attendees, moved to heightened states, may exhibit ecstatic behaviors including shrieking, 
loss ofbody control and extreme physical feats. Group chanting, drumming, dancing, and 
ecstatic behavior have all been observed among Munds from during Bamba's lifetime. 108 
These elements may have their sources in local spirit possession ceremonies and other 
pre-Islamic rituals, although more research on the subject is needed; and while sound-
induced trance possession is a common feature of mystical groupings throughout the 
Islamic world, it is not widely documented in Islamic ceremonies in West Africa, where 
such behaviors were considered a hallmark of paganism and targeted by the reformist 
movements of the eighteenth and nineteenth centuries. Their validity in some Murid 
discourses can be considered representative of the tolerance and openness that is another 
key feature of the Muridiyya. Ngom has written about how the Murid sense of pride and 
cultural autonomy has allowed them to embrace parts of other cultures, including those of 
the West even during colonialism and post-colonialism. 109 
A further result of the Murid sense of pride and openness is their willingness to share 
knowledge with others, stemming from a belief in the universalism of Bamba' s message 
and the baraka they may receive from spreading it. Murid oral and written sources are 
108 See Chapter 5 for early references to ecstatic devotion in Murid hagiographical sources; and David 
Robinson, Paths of Accommodation: Muslim societies and French colonial authorities in Senegal and 
Mauritania, 1880-1920 (Athens, Ohio: Ohio University Press, 2000), 224, which includes a colonial 
depiction of a group of several Murid soldiers chanting in the trenches in the First World War. 
109 Fallou Ngom, "Taboo-Racism toward Blacks in the Arab-Muslim World: Some Murid Perspectives," 
Arena Journa/32-33 (2010), 236-53. 
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thus relatively easily accessible to outsiders, often in contrast to other knowledge 
traditions in the region, in which knowledge, as a source of power, remains tightly 
guarded, and is often only transferred within the same family across generations, or to an 
initiate or apprentice whose loyalty and preparation have been well-established (to say 
nothing of worthy skepticism toward inquisitive foreigners). This "closed economy of 
knowledge" applies even more to the negotiations of the unseen practiced within the 
esoteric sciences, and matches the initiatic hierarchies and secrecies of Sufi traditions. 
This study has benefited greatly from the broad scope ofWolofal texts in several genres 
which were easily acquired on the open market or through willing lending. 
There remains a significant amount of work to be done in documenting and analyzing 
the texts and contexts of the Murid W olofal tradition. While Muusaa Ka' s life and works 
have received some attention, references to the equal importance of other contemporaries 
of his in the first generation ofMurid Wolofal writers, including Mbay Jaxate, Samba 
J aara Mbay and Mor Xayre, among others, have yet to be succeeded by published works. 
Upon the foundation of the significant bodies of work put forth by these first writers, and 
Murid discourses in Arabic and Wolof elaborated by A1;1madu Bamba and other 
significant figures including his successors and disciples, subsequent generations of 
writers have expanded the tradition. Fallou Ngom has highlighted the work of two such 
writers, M~ammadu Mal;rrnud NaiJ and Baay Masoxna L6, but there are many more, 
including not only poets like A1;1madu NjoiJ, but also a growing number of writers 
composing research works in prose, including historians, biographers and translators such 
as El Hajji Mbakke, M~ammadu Bashir Muntaqa Mbakke, and Omar Kan. The potential 
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contributions of these writers and their sources to our understanding of history and 
thought in the region can no longer be overlooked. 
There is also work to be done in describing the symbolic, social and physical spaces 
in which these texts are produced and then disseminated. As recent studies in literacy 
have shown, the meaning of a text is created by the context of its reading, which in turn is 
formed by cultural paradigms regarding the constitution, acquisition and transmission of 
knowledge, forms of linguistic expression, and identity. 110 While it is clear that Wolofal 
literacy is interdependent both with forms of Arabic literacy as well as oral discourses, 
the interrelations between oral and written and between Arabic and W olof, in cultural 
practice as well as in thought, have yet to be studied in depth, as can be said of all Ajami 
traditions. 
7. Ajami Traditions in the Mande World 
The case of Ajami literatures in Mande languages remains one of the least studied in 
Western scholarship. Those texts which have been presented and analyzed illustrate some 
of the dimensions of Islamic belief and practice in West Africa, showing how Arabo-
Islamic discourses and local ones interact to inform concepts of history, social identity, 
and health. The five short Bamanankan texts presented by Tamari, written early in the 
last century by a Ful6e Islamic practitioner of the Middle Niger, offer clear examples. 
The first text, entitled "The Great Well ofKarantela," describes ceremonies performed at 
110 See for example James Paul Gee, Social linguistics and literacies: ideology in discourses (London: 
Routledge, 2008) and An introduction to discourse analysis: theory and method (New York: Routledge, 
2005); Niko Besnier, Literacy, Emotion and Authority: Reading and Writing on a Polynesian Atoll 
(Cambridge University Press, 1995); and Brian Street, ed., Cross-Cultural Approaches to Literacy 
(Cambridge University Press, 1993). 
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the well annually by local fishermen for the safety and prosperity of the community, and 
ceremonies for newborn babies to be recognized by the well, which remains hidden and 
forbidden to strangers. The second text enumerates the steps and legal requirements for 
the performance of the Islamic major ablution (Ar ghusl), while the third is a homiletic 
regarding basic elements oflslamic creed and the recognition of divine omnipotence. The 
fourth text is a plant-based remedy for ailments of the male reproductive organs, which 
concludes, "God has said for medicines to made with writing and with plants. We will 
obtain benefit if the King, who is God, so wills."111 The final text offers a general remedy 
for sufferers of chronic maladies, in which the healer makes invocations to a local 
medicinal tree (Guiera senegalensis) while the patient places his or her hand on the trunk, 
then collects leaves to cook and give to the patient to drink. This collection of texts from 
the same author; seemingly intended for sharing with other Islamic practitioners, 
demonstrates a worldview in which local knowledge traditions and healing strategies join 
happily with Islamic ideas of health and concepts of God as the ultimate source of 
healing and prosperity. 
The Tiirikh Mandinka ofBijini, a three-part manuscript of local history in Arabic and 
Mandinka from a village in present day Guinea-Bissau, is among the most fascinating of 
any Ajami texts examined in Western scholarly literature to date. It represents the 
collective memory, as preserved by local Muslim families, of a multi -ethnic, 
multicultural community living on a site of economic and spiritual importance within the 
confederated kingdom ofKaabu (also known as the Empire ofKaabu or Ngaabu), which 
111 Tal Tamari, "Cinq Textes Bambara en Caracteres Arabes," Islam et societes au sud du Sahara 8 (1994), 
120. . 
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at its height stretched from the southern bank of the Gambia River to the northern bank of 
the Corubal until it was conquered by Ful6e chiefs of Labe under the almamate of Timbo 
in the late 19th century. The text offers an internal view of the genesis of the hybrid 
Mandinka Soninke identity which was the cultural foundation of the Kaabu 
confederation. 
The ruling lineages ofKaabu, as well as their client lineages including blacksmiths, 
leatherworkers and Islamic practitioners, saw themselves as matrilineal descendants of 
successive waves of emigrants from Manden, giving them symbolic historical ties to the 
great Mali empire, its expansion and later commercial and clerical diasporas (such as the 
Jula and Jakhanke), as well as symbolic political ties to other nearby configurations· of 
westward Mande expansion including Niani and Wuli on the north bank of the Gambia 
River. 112 At the same time, the rulers and lesser nobles ofKaabu considered themselves 
patrilineal descendants of even earlier Mande expansion as well as nobility from local 
peoples (Pajadinka, Bassari, J66la Biafada, Baynunk) who ruled former kingdoms, giving 
' 
them a status of original inhabitants and "masters of the earth" that was shared by 
villagers accommodating incoming waves ofMandinka "strangers."113 The result was a 
diverse and complex brassage in which local cultural practices and knowledge traditions 
(the Soninke or "pagan" ways) coexisted alongside Mande social formations (the 
fiamaala artisan "castes") and Mandinka Muslim knowledge traditions. Political, social 
and economic roles and relations were regulated by clan allegiances establishing 
112 Cornelia Giesing and Valentin Vydrine, Ta:rikh Mandinka de Bijini (Guinee-Bissau): La memoire des 
Mandinka et des Sooninkee du Kaabu (Leiden: Brill, 2007), 161-170, 245-251. 
113 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 188, 252, 277. 
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relationships such as clientage, mutual exogamy (Mandinkakan dcmkutu and its 
accompanying scmawuyaa or "laughing cousins" relations), and adoption of"stranger" 
clans as the "younger brothers" or "maternal nephews" of "host" clans. 114 Shared 
genealogies and generations of living together blurred some of these divisions, allowing 
many people to avow multiple cultural identities in varying contexts: this is symbolized 
in the Tarikh Mandinka' s historiography of Kaabu' s founding settlers, who are all said to 
arrive as Mandinka Muslims, but slowly adopt the Soninke lifestyles of their neighbors 
while continuing to evoke their Mandinka heritage. 115 
In noticeable contrast to all the other Ajami sources reviewed thus far, the Tarikh 
Mandinka does not borrow any themes or idioms from the Classical Arabo-Islamic 
literary tradition. In fact, beyond the customary invocations that open and close some 
pages and sections ofthe manuscript, little in the text can be called explicitly Islamic. 
The Tarikh Mandinka limits itself completely to local history, and while Muslims figure 
as important characters, no overt references are made to the Quran or Sunna, Islamic law, 
prophetic biography, popular prophetic traditions, hagiography, asceticism, or any of the 
other themes present in the Fuuta J alon or Hausaland traditions. Instead, the first section, 
which relates the founding of the first settlements of Kaabu by emigrants from Manden, 
and the second section, which narrates the mythological origins of the three matrilineal 
ruling clans of Kaabu, both abound in local, non-Islamic archetypes and spiritual power 
structures. In the first section, the first founder ofKaabu, Sumaa Saanee, is accompanied 
by a man whose clan name (Kanbaayi) identifies him with noble warriors who became 
114 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 261-266, 289-291. 
115 Ibid., 58-71, oral commentary of reader and inheritor Al-Hajj Ibrabiima Kassama. 
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leatherworkers and clients of the nobility. After founding the first village, they move to 
other villages already inhabited by local people, and then found two new settlements 
which are both identified as centers for the Kanbaayi clan of leatherworkers, the name of 
the second village meaning ''we will make our libations here," a clear reference to 
Soninke practices.116 The second part of the manuscript, the only part written in 
Mandinka Ajami, describes the mythical mother figure of the ruling fu}nco clans as a 
Muslim woman from Manden, but of unknown parentage, who appears in the forest for 
mysterious reasons alluding to a past transgression. She hides in a cave accompanied by a 
younger sister or servant, only coming outside to perform ritual prayer. When sighted, 
she can only be caught by local blacksmiths of pure pedigree, and although she is then 
confmed inside a hut with no entrance, she gives birth to three daughters, also of 
unknown patrilineage, who marry local princes and founding the three matrilineal ruling 
lines.117 Paradoxical complementarities, between noble warriors and fzamaala artisan 
castes, male-run kingdoms in cities and female occult power in the forest, matrilineal and 
patrilineal descent, native and foreigner, centralizing political power as an occult power 
and members of lower classes that handle occult power as kingmakers, and between 
Islam and Soninke tradition, inform these myths of the formation of a state which 
incorporated very diverse groups. 
The third section of the Tarikh Mandinka, detailing the wars and eventual conquest 
by Ful5e warriors of Futa J alon, adopts a more Islamic historiography in its interpretation 
of the events. The economic prosperity and political expansion of Kaabu causes their 
116 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 53-55. 
117 lbid., 59-97, 175-182. 
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neighbors in the theocratic states ofFuuta Jalon to ask whether they are believers. The 
response, "No, they are Soninke," prompts the aggression that begins with raids, but 
persists over two generations and grows to several wars of occupation, culminating in the 
destruction of the Kaabu capital at Kansalaa. The oral commentary of the manuscript's 
official custodian, a descendant of one of the two Muslim families responsible for its 
transmission in Bijini, further develops the themes of the Mandinka "lapse" into Soninke 
ways, the injustices committed against Ful5e Muslims (both free and slave) by Kaabu 
nobles, and the motivation of leaders from Fuuta Jalon to defend and avenge their fellow 
Muslims as elements that brought divine punishment to Kaabu. 118 Later sections of the 
history, dealing with a Bijini ruled by a Muslim Alkaali and administered under Islamic 
law by a succession of imams, equally curse Ful5e chiefs who betrayed a truce between 
Muslims for an ethnic allegiance with Ful5e of the emergent Foroyaa kingdom. 119 
Alongside these explanations of divine punishment, the esoteric or spiritual strategies 
employed by both sides form another important theme of the narrative. 120 
Giesing and Vydrine's presentation and analysis of the Tarikh Mandinka ofBijini set 
the standard for the treatment of Ajami texts as aids to our understanding of African 
history, societies, and worldviews. In addition to transcription and translation, they are 
the first to offer a typeset edition of the manuscript, which maintains the letter forms of 
original's Maghribi script and offers thorough notes on manuscript variants and unclear 
words as well as deviations from Classical Arabic. The manuscript, heavily annotated 
118 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 104-107. 
119 Ibid., 159. See also the argument ofKunbaa Daaboo Sori, born in Tuubaa, Fuuta Jalon to a captive 
mother of the nimco ruling clans ofKaabu, who states that the Ful6e jihad has been invalidated by local 
conversion among the people ofKaabu as well as by the abuses ofFul6e rulers (ibid., 115). 
120 Ibid., 108, 118-119. 
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with cross-references from historical and anthropological sources, is followed by an 
exhaustive analysis, informed by numerous scholarly writings, foreign written accounts 
and local oral interviews, which examines the text's mythological themes, the many 
groups that peopled Kaabu and Bijini, the geography and political economy of the region, 
and the roles of the manuscript's creators and transmitters both in the village's history 
and in the interpretation of that history. 
A historical analysis of oral history and traveler's accounts examines patterns of 
Mande immigration and Mandeization of local rulers in the region going back more than 
five centuries. The region is established as a land of important trade routes and entrepots 
for Saharan,. and later Atlantic, commerce with Sierra Leone and Fuuta J alon, as well as 
an important source of salt along the Geba River. 121 Mandinka Muslims are atteste~ in 
the area as early as Cadamosto as both traveling merchants, and as Islamic practitioners 
under the patronage of pagan Soninke kings, performing clerical works to ensure the 
latter's successful reigns and especially their success in war. 122 These elements form the 
background ofMande expansion and the Mandinka Soninke identity informing the Tiirikh 
Mandinka. 
Further evidence then points to parallels between the maori or Islamic practitioners as 
a class and the namaala artisan castes (including leatherworkers, blacksmiths and bards) 
within Soninke society: both were valued, and feared, for their secret knowledge and 
esoteric techniques, and became clients of rulers who were considered essential to their 
121 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 270-276. 
122 1bid., 236-239, 245-248. 
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maintenance of power. 123 One major difference separating namaala from m6ori was that 
the latter were not forbidden from marrying into ruling lineages. In Bijini, such was the 
case of the Saama clan, immigrant Mandinka Muslims who were taken in as "guests" to 
be the m6ori of the ruling Soninke Daaboo clan, and who married Daaboo women to 
become the "maternal nephews" of their "hosts."124 Later, when Suleymani Baa Baayoo 
(Bagayokho ), a rich merchant and saint ( walli) from Timbuktu, arrived in Bijini with a 
large consort of clients (including m6ori ) and slaves, members of the leatherworking 
J awara and Ture clans acted as his brokers, negotiating with the Daaboo on his behalf for 
the right to form a new settlement. 125 Local histories of interactions such as these help us 
to understand the roles of Muslims and Islamic knowledge vis-a-vis other groups and 
knowledge traditions in the region. 
Suleymani Baa Baayoo is said to have brought with him Foodee Jaabi Kasama, son of 
Mama Sambu Kasama, a Jakhanke cleric who followed Al-Hajj Salim Suware out of 
Jakha Masina to Jakha Bambuk.126 Together with the Baayoo, Kasama scholars were 
responsible for the creation and transmission of the Tiirikh Mandinka along with another 
manuscript, the Tiirikh Bijini, all in Arabic, which describes the origins of Bijini in a 
dream had by Muhammad Bagayokho of Timbuktu, in which he saw a sacred land in the 
West blessed with many holy water sources. 127 The source ofNanpelJ Njaay, already a 
holy site overseen by Daaboo priestesses when Baayoo arrived, was considered an 
123 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 258-268 discusses the special role ofleatherworkers 
in the coronation ofKaabu and Biafada kings, and the pact of dimkutu informing their relations. 
124 Ibid., 285-286. 
125 Ibid., 268. 
126 See Sanneh, The Jakhanke Muslim Clerics, 15-30. 
127 Giesing and Vydrine, Ta:rikh Mandinka deBijini, 251. 
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important site of spiritual power for all ofKaabu. Although the Baayoo became co-rulers 
ofBijini with the Daaboo, the Daaboo maintain exclusive rights to the waters ofNanpelJ 
Njaay, while the Baayoo have their own sacred source, Jinnabaa, at the opposite comer of 
the village. The spirit ofNanpelJ Njaay is Muslim, while the spirit of Jinnabaa is pagan, 
and water from the two sources will cause explosion if they come in contact with each 
other. 128 In Giesing' s analysis, this melange of shared traditions is a result of the peaceful 
and harmonious Islamic clerical tradition that Sanneh argued is exemplified by the 
Jakhanke. While the Ttirikh Bijini tells the story of the village from the foreigner's 
perspective, the Ttirikh Mandinka preserves local mythological elements, and perhaps 
recasts or coopts them, as part of an effort to proselytize while acknowledging and living 
in harmony with non-Muslim traditions. 129 
Giesing returns to trade and slavery as two significant themes in the history of~aabu 
which only come out in between the lines of the Ttirikh Mandinka. The founding of Bijini 
incorporating several nearby villages is not simply due to the size of Suleymani Baayoo 's 
entourage. Oral sources explain that the village's site at the top of a hill had until then 
been too dangerous for settlement, because of its visibility to slave raiders along the Geba 
River. Baayoo's position as cofounder of the village was due in part to his ability to 
guarantee security through his warriors and slaves. 130 Walter Rodney wrote about the role 
of Kaabu in establishing and profiting from the Atlantic slave trade along the Upper 
128 See Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 337-341. 
129 Ibid., 181-182, 228-232. 
130 Ibid., 291. 
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Guinea coast. 131 The significance of slaves within the society is attested by the Tarikh 
Mandinka's references to "Ful6e captives" (fulaj6n), slaves owned by the Ful6e of 
Kaabu (fit! a foro, "free Ful6e"), mostly Biafada in origin (but who became Ful6e under 
enslavement), who joined with the armies ofFuuta Jalon to bring an end to a weakened 
Kaabu. 132 As the Fuuta J alon states became more powerful, they wished to extend their 
borders to river ports·in order to have their own access to the Atlantic trade. While living 
in peace with their trading neighbors ofKaabu, they tried to achieve this diplomatically 
by marrying with members ofKaabu noble lineages. While Kaabu noble men were 
allowed to marry Ful6e women, the opposite was much rarer, so that nobles with Ful6e 
descent would not enter into the fiimco lineages and become eligible to rule. As a result, 
some nobles ofFul6e descent began. converting themselves to fiimco, forming a new class 
called the yidemandi fiimco ("those transformed into fiimco"). When a member of this 
group became eligible for the throne ofBadoora (the kingdom in which Bijini was 
located), public refusal in Bijini caused him to take his case to the leader of the Ful6e 
captives, prefiguring a devastating attack in 1884 in which the village was burned 
down.133 
Giesing's analysis does the important work of introducing us to a world whose people 
defy easy categorization. Upon closer examination, elements of cultural identity such as 
ethnicity, religion, class and occupation display a certain fluidity and even polyvalence. 
The analysis of the Tarikh Mandinka can help us to understand other Mandinka Ajami 
131 Walter Rodney, A History of the Upper Guinea Coast, 1545-1800 (Oxford University Press, 1970), 112-
159. 
132 Giesing and Vydrine, Ta:rikh Mandinka de Bijini, 157-159. 
133 Ibid., 219. 
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texts, such as the "Pakao Book", a manuscript which, like the Tiirikh Mandinka, 
comprises two sections in Arabic and another in Mandinka Ajami: while the Arabic 
sections deal with the genealogy of those who founded the first mosques in the area, the 
Mandinka text recalls the names of the chief priestesses responsible for circumcision in 
each of the villages named in the other sections, and labels itself as an therapeutic prayer 
text, stating that "if a man wraps his body in this, he will always have a good supply of 
women."134 The Pakao Book's invocation of pre-Islamic and female spiritual power is 
easier to understand in light of the analysis of the Tiirikh Mandinka and the cultural 
brass age out of which it arose. 
The subtleties brought to light by Giesing are the result of careful reading, and one of 
the most important points in her reading is the placement of the written text as closely as 
possible in its original context, in the hands of a qualified reader. The written manuscript 
is presented alongside field tapes of its reading by Al-Hajj Ibrahiima "Koobaa" Kassama, 
a ninth generation descendant ofFoodee Jaabi Kasama who inherited custodianship of 
the text. Along with his reading is another record of the history of Kaabu, presented to 
colonial researchers and published in Portuguese in 1948. The Tiirikh Mandinka, like 
many other literary works of history, contains many obscure references and ellipses 
which are understandable only to those who have already learned the stories behind them; 
in some ways, the written text can be considered a mnemonic for recalling a much 
broader body of knowledge that has been transmitted orally. Kassama's oral commentary 
goes far beyond the written text, at least tripling it in length, and provides meaningful 
134 Matthew Schaffer, "Pakao Book: An Introduction to Pakao Expansion and Social Structure by Virtue of 
an Indigenous Manuscript," African Languages 1 (1975), 122. 
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background as well as interpretation of events. Remarkably, the local history recorded in 
1948 fits neatly alongside Kassama's commentary, matching it not only in structure but 
in many instances echoing it almost word for word. The result is more than an argument 
for the need to examine Ajami literature within the context of its oral performance- it is 
an argument for the existence of a separate but equally codified oral text, coexistent and 
codependent with the written text, which is transmitted along with it. 
8. Conclusion 
This chapter has been an attempt to gather Western scholarly works regarding some 
of the Ajami literatures and literacy traditions which have been active throughout sub-
Sah~ran Africa, with a view toward outlining the scope and place of Ajami literatures 
within their cultures of origin, the potential value of Ajami texts in aiding our 
understanding of Africa, and the issues involved in the study of these texts and the 
contexts in which they are written and read. While each text presents its own particular 
issues, patterns emerge when Ajami literature is examined broadly as a category. In every 
case examined in this chapter, the advent of Ajami literacy has sprung from Quranic 
literacy and Islamic scholarship. 135 Islamic scholarship,. in tum, has been present in parts 
of Sudanic Africa nearly since the beginning oflslam, and has been maintained and 
spread by a variety of actors of varying motivations: migrating clans of merchants and 
clerics with ties to networks reaching other parts of the Muslim world; scholars attached 
to the courts ofkings as scribes, advisors, and practitioners of prayer; independent 
135 Although the degree ofislamization and relationship ofT slam to other belief systems and practices is 
different in each case. · 
67 
communities living under Muslim law with permission from local rulers; reformers 
protesting the perceived injustices of nobility and immoralities of common people, and 
seeking to proselytize, re-educate, and in some cases establish Islamic political regimes. 
Ajami texts reflect these situations and motivations, and often draw heavily from a 
common stream of Classical Arabic literary themes, styles and story cycles that come 
from the Quran and Sunna but also from popular literature and legend. Included among 
these themes are issues surrounding sainthood (wilaya), divine blessing (baraka), esoteric 
knowledge, and strategies for negotiating with or intervening through mystical forces, all 
elements of the spectrum of Islamic belief and practice. The presence of all of these 
themes -mystical, ethical, literary- within Ajami literatures demonstrates the 
connectedness oflslamic knowledge traditions in Sudanic Africa to knowledge traditions 
in the rest of the Islamic world, as well as the spread of these traditions from scholarly 
elites to other groups in society. The use of lo·callanguages broadly expands the potential 
audience, and hence the potential content, of Ajami literatures, as perhaps best evidenced 
by the Tarikh Mandinka ofBijini's radical departure from Classical Arabo-Islamic 
literature. However, all the literary traditions presented in this chapter reflect local 
discourses which have been informed in part by Islamic ideas, beliefs and practices. 
Ajami texts offer us primary source perspectives that document phenomena and 
events while shedding light on the values and motivations working within them and the 
discourses through which those values are elaborated: often it is the internal discursive 
cohesion of Ajami texts, the assumption of certain background knowledge taken as a 
"given" from writer to reader to audience, that provides the most edifying looks into local 
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values and worldviews and sets them apart from colonial archives and other secondary 
sources. However, the fact that many things remain unspoken or obliquely alluded to also 
provides one of the greatest challenges to the analysis of these texts by outside scholars, 
who must bring their own background knowledge to the effort. As texts which have been 
considered important enough to be committed to writing, and often copied, in 
environments where paper is scarce, Ajami texts tend to consider very important issues, 
including physical, spiritual and economic well-being, cosmology and ontology, moral 
standards, harmony and conflict within the social order, memory and the interpretation of 
history, and cultural identity. Because Ajami literacies usually function on the popular 
side of diglossic literacy situations, in which elite scholarship and communication take 
place in Arabic, Ajami texts can represent voices from a broad section ofthe social 
spectrum, ranging from elites to local figures to the marginalized and subaltern. The more 
ephemeral and functional sides to Ajami literacies, such as fmancial records, private 
notes and correspondence, public announcements, signs, slogans and graffiti, have 
received little attention from scholars thus far outside the work ofNgom on the Murid 
W olofal milieu. 136 
It can easily be seen from the texts presented in this. chapter that Ajami literatures 
represent the Islamization of Africa across generations of learning, belief and practice. 
The Quran remains one of the core sources of local Islamic discourses, as traditions of 
136 Fallou Ngom, "Ajami Scripts in the Senegalese Speech Community," Journal of Arabic and Islamic 
Studies 10 (2010), 1-23. 
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tajsfr in local languages, especially during the month of Ramadan, attest. 137 A second 
fundamental element of local Islamic discourses, drawn from the Quran and from the 
legal compilations ofjiqh which come from the l:zadfth, regards the basic knowledge of 
theology and ritual practice which are considered the minimum requirements for a 
believer. Such texts remain among the most widespread in some Ajami traditions, 
reflecting concern for a core of dogmatic belief that can change in some elements with 
the rise of ideas and movements while staying relatively static in others. Important 
elements of Islamic belief also come from other sources of Classical Arabo-Islamic 
literature, including most notably the genres of s'ira and madfl:z, narrating the life and 
deeds of Prophet Muhammad and praising his eminent status, and qa$$li$, dealing with 
the life stories of other prophets. Ajami praise poems in Swahili, Pular, Hausa and Wolof 
draw from the themes and imagery of these genres, and often from the same set of texts 
(the works ofBfi~?Iri, Fazazi, Juzfili, etc.), to the point of translating entire poems in some 
cases. While the influence of these works across different traditions establishes them as 
part of the literary cannon of Islamic education in Africa, their appearance inAjami 
demonstrates that they were brought into local discourses. The same can be said for the 
next important genre of Ajami literatures, homiletic, which draws largely from a corpus 
137 In addition to the Kanembu Quranic manuscripts analyzed above, Nana Asma'u's elegy to Abdullahi 
Dan Fodio laments that she will miss his taftfr during the nights of Ramadan, a common practice 
throughout African Muslim communities (Boyd & Mack, Collected Works of Nan a Asma 'u 34-8). Tamari 
examined a similar taftfr tradition in Bamanankan, in which Quranic verses are broken into fragments and 
translated: see Tal Tamari, "L'Exegese coranique (tafsir) en milieu mandingue," Islam et societes au sud du 
Sahara 10 (1996), 43-81.Brenner and Last examined a tradition of oral translation of a key doctrinal text 
into Fulfulde, the 'Aqfda al-$ughra (also known as the Umm al-bariihfn) of al-Sanusi, displaying a similar 
pattern of dividing the text into short fragments, with many terms remaining untranslated or simply adapted 
to Fulfulde phonology (Arabic arziiq becoming arshike, etc.): see Louis Brenner and Murray Last, "The 
Role ofLanguage in West African Islam," Africa 55 (1985), 432-446. 
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of eschatologicall;adfth and sermons as well as Classical Arabic poetry drawing from the 
same sources. 
Finally, the Islamization of Africa can be seen in the extent ofhagiographic themes in 
Ajami literatures, demonstrating the importance of saints and other pious figures as 
motivating factors in upholding and spreading Islamic belief and practice. Individual and 
collective eulogies of scholars and other pious believers from Fuuta Jalon and Hausaland 
both lament that such people will be missed for their knowledge, for the living examples 
they provided, and for the baraka emanating from their presences. For the lesser scholars 
as well as for the great shaykhs and saints, knowledge and pious action leads to wielding 
mysterious, secret powers, through a divine favor that grants supplications through 
unseen forces. Such esoteric knowledge and power has been an element of orthodox 
belief throughout Islamic history, supported to a certain point by the remainder of Islamic 
' 
scholarship and existing alongside other domains ofknowledge and practice, and not the 
bizarre maraboutism and heretical superstition depicted by missionary, colonial, 
orientalist or Salafist lenses. In hagiographic cycles such as the "Song of the Shehu's 
Miracles," the heightened knowledge and powers of the saint are seen as the result of 
divine election as a renewer of the original prophetic mission, a theme made even clearer 
by parallels with prophetic biography and communication with other saints and with the 
Prophet himself. 
Conversely, we can also see in Ajami literatures the Africanization of Islam through 
contact and popularization. First, Ajami literatures remain primarily oral literatures, 
meant to be recited, and are therefore inseparable from the social milieus of their origins. 
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Performance events may bring together other local cultural elements of performance, 
including music, singing, dancing, and norms of audience-performer interaction. Second, 
the use of local imagery and cultural archetypes, and rhythms and wordcraft from local 
oral literature shows a process ofblending and recasting in which images and artifacts are 
given new symbolic meanings and local values are re-expressed as Islamic values. 
Similarly, in some cases ritual recitation of prophetic biography has accompanied 
recitation of local dynastic histories, as in the old Wolofkingdoms. 138 Thirdly, Ajami 
texts provide evidence of the coexistence of local knowledge traditions alongside Islamic 
ones, whether positively, as seen in the cases of local plant-based and esoteric medicines 
written alongside Islamic doctrines and medicines in Bamanankan, and the appropriation 
of local mythological and religious themes in the Tarikh Mandinka of Bijini and _the 
"Pakao Book", or negatively, as seen in the vehement rejections of Bori ceremonies and 
drumming in Nana Asma'u's poetry, which are responses to their popularity. One way of 
viewing the central position of esoteric knowledge and intervention techniques in Islam 
in Sudanic Africa is that these offer significant points of intersection with local belief 
systems that also center on mystical knowledge and unseen forces. The existence of 
powerful secret knowledge among specialized artisan lineages, and historical accounts of 
Islamic clerics working to guarantee the success of kings both support this view, at least 
for Senegambia, Upper Guinea and the Mande world. 
In all cases, the analysis of Ajami literatures raises questions, often difficult to 
answer, about the scope of Ajami literacy in terms of quantity, ability, geography, social 
138 Henri Gaden, "Legendes et coutumes senegalaises, cahiers de Yoro Dyao," Revue d'Ethnographie et de 
Sociologie, 3-4 (1912), 119-37. 
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class and gender, and other qualifiers, as well as the position of Ajami vis-a-vis literacy 
in Arabic. The most important source of information regarding such issues is to be found 
in the original milieus of composition and transmission, where Ajami works have been 
passed along as parts ofbroader traditions of knowledge and education like the Yan Taru, 
each with its own parameters of who, and what, is taught. In some cases, the traditions 
through which texts were transmitted have not remained alive, leaving us with 
manuscripts without masters or oral versions which are no longer written, as in the cases 
of the oldest known Rausa Ajami works. In such cases, historical sources can only 
provide us with indirect evidence as to the traditions in which these literatures flourished. 
To date, no studies have addressed these questions in depth for any Ajami literary 
tradition, living or historical. 139·The importance of Ajami, nqt o~y to the spread of 
Islamic ideas but as a writing system for local languages, has often been marginalized, 
relegated to passing mentions and footnotes in scholarly works, and to the realm of 
archaic tradition by educational policymakers. 140 
As recent scholarship on literacy has shown, literacy is far from being an autonomous 
technology with inherent uses and meanings. Instead, literacy must be seen as a cultural 
practice, one in which the meaning of a text and the act of reading are determined by 
norms regarding what constitutes knowledge and how it is acquired, relations between 
139 Mamadou Cisse, "Ecrits et ecriture en Afrique de l'Ouest," SudLangues: Revue electronique 
internationale de sciences du langage, 6 (2006), 63-88, offers some recent statistics on Ajami literacy: 75% 
of adults in Diourbel, Podor and Matam districts in Senegal, more than 75% in Labe district in Fuuta Jalon 
including 20 to 25% of women, and up to 80% in Hausaphone regions (77). 
140 Mohamed Chtatou, Using Arabic script in writing the languages of the peoples of Muslim Africa (Rabat: 
Institute of African Studies, 1992), is one example of an attempt by policymakers to make wider use of 
Ajami literacies; the program, which enlisted a handful oflslamic scholars to design a universal Ajami 
orthography, attempted to apply a top-down model without adequately taking into account the localized 
contexts of Aja~ni knowledge production. 
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texts and literacy and other sources and systems of knowledge, and the context of literacy 
activities -where, when, how, and with whom texts are written and read. Additionally, 
texts are the products of discourses, sets of values and ideas about how the world is 
ordered which include not only language and symbols, but also styles of speech, dress, 
posture and other elements of cultural identity and self-representation. Everything which 
is explicitly stated in a text occurs·against a background of discourse, most of which 
remains unstated or only alluded to. 
In light of this ethnographic approach to literacy, it is clear that Ajami literatures can 
only be understood when examined within their cultural contexts. At the broadest level, 
this involves an understanding of the discourses, social structures and systems of 
knowledge present among communities engagin~ in Ajami literacy. Such information can 
help us understand how Ajami literacy is acquired, its relationship to Arabic literacy and 
other forms of knowledge, the uses of different genres of writing, how someone becomes 
qualified as a writer, and the standards by which the quality and legitimacy of a text is 
judged. At the level of individual texts, it involves such information as the time, place, 
and motivations of composition; significant historical events, movements and trends of 
the time; sources of the themes, images and ideas present within a text; the intended 
audience; the immediate contexts of instances of reading; and informal instances in which 
a text, parts of it, or ideas from it are evoked to interpret events, inform social interaction 
or otherwise give meaning to life. The written text must also be considered in light of the 
oral discourses surrounding it: in many cases, the written text by itself does not constitute 
the full text, and a contextualized reading will prove that the written text only points to 
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more elaborate stores of knowledge, which are often themselves formed into an oral text, 
equally as codified as the written one and transmitted along with it. The oral text 
accompanying Nana Asma'u's "Sufi Women/' for example, would edify as to how 
knowledgeable members of the Yan Taru really were about the lives of famous female 
saints and pious women of Islam, or whether they simply recited the poem to invoke the 
baraka of their names. 
Such a thorough ethnographic approach requires thorough research and fieldwork 
focused on the many layers of a single text. Often, when the lines of transmission have 
broken, the oral discourses surrounding texts will no longer be available or very difficult 
to document. Unfortunately, the research constraints of the present study preclude it from 
addressing such contextual issues as they deserve for the case of Murid Wolofal 
literature, and require it to be based primarily at the level of the written text as most 
previous studies of Ajami literatures have done. 
As we have seen, the analysis of Ajami literatures requires knowledge from many 
disciplines. First, thorough linguistic knowledge of the languages in which Ajami 
documents are written, usually including archaic "deep" forms, colloquialisms and 
regional variants, and knowledge of the adapted Arabic script used, are both required to 
be able to decipher texts. Second, knowledge of Islamic beliefs and practices, of the 
history of Islamic ideas and social movements with particular attention to Sufism, and of 
Classical Arabic literature are all required to be able to locate and deconstruct the Islamic 
references inAjami documents. Third, a complementary knowledge oflocal cultural and 
knowledge traditions is required to locate references to these, understand their 
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relationships to Islamic ideas, and draw meanings from the contexts of transmission. 
Finally, a knowledge oflocal and regional history is required to place ideas in their 
contexts of changing cultural, social, economic and political circumstances. The studies 
of Ajami literatures presented in this chapter are the work of scholars who each bring 
their own strengths to the endeavor: some are primarily linguists who can transcribe and 
translate, others Islamists who can locate references to Classical Arabic literature, others 
Africanists with expertise in a particular region, others historians capable of judging the 
texts as sources. The best studies, however, are those which have gathered information 
from as many disciplines as possible to offer background to the analysis of their texts. 
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CHAPTER TWO: UsingWolofal Sources 
1. Classification of Sources 
From colonial times until the present, the Muridiyya has been one of the most widely 
studied West African social movements, due in large part to the movement's dynamism, 
its early rapid expansion and steady growth thereafter, its emergence as an economic and 
political force, and the fervent displays of some of its members. Studies have tended to 
focus on Murid social formation, economic activity and political participation, locating 
the movement's power within such elements as collective cash crop farming, the 
relationship between shaykhs and disciples, and its ability to offer new social roles to 
people through times of great change. However, until recently the study of the Muridiyya 
has been framed largely within the terms of colonial discourses because of a dependence 
on colonial archival sources for the construction of historical facts. The neglect of the 
wide array of available internal Murid and Wolof sources has hindered the understanding 
of the motivations behind the growth and dynamism of this unique West African Islamic 
movement. 
The basis of a historical study of Islam throughout West Africa has long been the 
works of Paul Marty, who was in fact not an impartial sociologist but a French colonial 
intelligence officer, and whose primary motivations for research were the desires to 
locate and control dissidence and establish order for the economic functioning of the 
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colonial state and, to a lesser extent, the civilizing mission. 1 Robinson was the first to 
adequately problematize colonial archives as historical sources, highlighting the 
shorthandedness and lack of ground penetration of the colonial administration and the 
absence of linguistic, cultural and historical background knowledge of its officers. 2 This 
left them dependent on informants who could and did manipulate or invent facts to suit 
their own purposes, often tailoring their reports to present what colonial adtninistrators 
wanted to hear and what informants wanted them to hear. Such distortions are 
particularly visible and important in the case of the Muridiyya. The movement's 
historical development, as well as its cosmology and vision ofhistory, are fundamentally 
related to the false accusations levied against AJ;unadu Bamba by colonial informants and 
local elites: Bamba's characterization by colonial administrators as a dangerous element 
with jihadist leanings drove their ongoing attempts to pacify and undermine the 
movement, culminating in Bamba's deportation to Gabon from 1895 to 1902, a second 
deportation to Mauritania from 1903 to 1907, and house arrest until his death in 1927. 
These events, in the Mutid worldview, constitute Bamba's assumption of a universal 
divine mission, the Jihiid al-akbar or Greater Jihad, which results in a pre-apocalyptic 
victory for humanity. 
1 Marty's studies oflslam in West Africa were published from 1913 to 1925 within the Revue du monde 
musulman, both as articles in the serial's regular issues, and as a special series of Etudes sur !'Islam 
published under the Collection de la Revue du monde musulman, with several works appearing in both. The 
most important of these for the study of Senegal and the Mur'idiyya include: Paul Marty, "Les Mourides 
d' Amadou Bamba," Revue du monde musulman 25 (1913), 1-164; idem., "L'Islam en Mauritanie et au 
Senegal," Revue du monde musulman 31 (1915-16), 1-480; and idem., "Les amulettes musulmanes au 
Senegal," Revue du monde musulman 27 (1914), 319-68. . 
2 The difficulties of using colonial sources, and the politics surrounding the ethnographic scholarship of the 
Revue du monde musulman, are both discussed in detail in David Robinson, Paths of Accommodation: 
Muslim societies and French colonial authorities in Senegal and Mauritania, 1880-1920 (Athens, Ohio: 
Ohio University Press, 2000). 
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Largely ignoring or minimizing the spiritual dimension of the Mundiyya, the classic 
studies of the movement centered on its externally observable aspects, describing the 
work regimes and devotional expressions of common members, and its leadership's 
financial power and relationships to colonial and post-colonial politics. While no picture 
of the movement would be complete without such information, it is also far from being a 
complete picture of the Mundiyya as it is believed and expressed by Munds, and has 
significant limitations for exploring why people are Murids, the actions Munds choose to 
take, and the meanings they draw from their actions. The aim of this chapter is to briefly 
introduce the types of (written and oral) textual primary sources available for the study of 
the Mundiyya, in order to be able to place the W olofal texts and other sources used 
within the overall context of knowledge production in the Mund milieu. Understanding 
the significance ofWolofal texts, as well as their potential uses and limitations in 
research, allows the formulation of the research questions which will drive the analysis of 
W olofal texts presented in the following chapters. 
a. Oral Interviews 
The broadest source of access to Mund knowledge continues to be oral interviews 
with the movement's devotees, students, teachers and historians, who maintain extensive 
oral traditions regarding its history and principles. Hagiographic cycles centered on 
AJ;unadu Bamba and other holy figures of the movement can provide us with historical 
facts and interpretations which refute, challenge, corroborate, or add complexity to the 
historical accounts of external sources, as well as those of written internal sources in 
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Arabic or W olofal. Oral traditions vary widely on many topics, expressing a broad 
spectrum of possible Murid beliefs as well as the movement's diffusion through many 
geographical foyers and across many social classes and family lines. These differing 
memories and branches of historical and ethical interpretation can be traced back in part 
to Bamba himself, whose pedagogy, reminiscent of prophetic l:zadfth literature, sought to 
reach people at their own level of understanding, and so could offer differing answers and 
explanations to similar questions depending on who had asked and who the audience was. 
As products, and (whether formally or informally) transmitters, ofMurid systems of 
education and socialization, Murid devotees are most qualified to provide information 
(often indirectly) about Murid values and worldviews. Their narratives regarding 
historical or moral issues must be contextualized in the light of other sources to analyze 
how meanings are drawn from events, how they renew the messages of Murid texts 
within their own lives. In one example, an informant reflected on some of the physical 
and psychological hardships of his Quranic school education as elements of training in 
tarbiya, the spiritual discipline which is explicitly acknowledged by Munds as central to 
their holistic pedagogy.3 As he remembered mornings of begging for alms and nights 
sleeping on hard floors, he concluded: 
You know they do things to you that you don't like. But you will master all of that, 
until it passes and is gone. Afterward, what you have here [in your mind] and here [in 
your heart], you will transcend [those hardships]. That's why now I don't hit anyone, 
I will not hit anything. Because I have transcended that point. But what I traded for 
that was not easy. 
3 The importance of tarbiya in the Murid education system, and its innovative use in the Wolof context, are 
discussed in Cheikh Anta Babou, Fighting the Greater Jihad: Amadu Bamba and the Founding of the 
Muridiyya of Senegal, 1853-1913 (Athens, Ohio: Ohio University Press, 2007), 77-114; FallouNgom, 
"A.lpnadu Bamba's Pedagogy and the Development of 'Ajami Literature," African Studies Review 52 
(2009), 99-123. The role oftarbiya is also discussed in Chapter 4. 
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You can go until your help is exhausted, your strength is exhausted. What is left? It's 
your mind. That learning [tarbiya], it's all in yourself, all in your mind. That is its 
[tarbiya's] solution.4 
As the conversation continued, my informant evoked the memories ofBamba's 
hardships in exile in Gabon, evoking them not only as model behavior but also as a 
source of spiritual blessing,. easing the hardships of all Munds in both exoteric and 
esoteric ways. 
This brief autobiographical narrative bears out important themes ofMurid knowledge 
which are present throughout its literature, and shows how they are made intimately 
personal sources of meaning and inspiration in the lives of followers. The importance of 
spiritual refmement through ascet~cism, and its potential practical application in worldly 
life, is demonstrated by the understanding of an abnormal level of hardship as lessons 
which have been assigned in order to be mastered for times when such forbearance may 
indeed become necessary. The idea of refusing to rely on things which may exhaust 
themselves is central to the concept of turning away from the world (deddu adduna), a 
perennial spiritual theme which fmds particular expression in Murid literature. The notion 
of commitment and exchange (jaayante) is also central to the Murid worldview, seen 
most essentially in Bamba's covenant with God and the Prophet to willingly and without 
protest enter into exile in order to glorify them and bring blessing to his people. It is also 
seen in traditionl) of generosity and giving, particularly in the concept of addiya, which 
has been interpreted in Wolofal poetry as an exchange of God-given material wealth for 
4 Mamadu Geey "Billy" Ngom, YoofLaayeen, July 9, 2009. 
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spiritual wealth.5 The link between Bamba's hardships in exile and the contemporary 
hardships of his followers invites them also to share in his triumph over those hardships 
through patience, discipline and devotion, and his victorious return to his people. Finally, 
the idea of a solution, a practical answer to a real problem (whether spiritual or economic, 
personal or social), pervades Murid narratives of the movement's founding, and can be 
seen in its social and economic organization in its heartland as well as in the global Murid 
diaspora. 6 Interviews such as this, when used in conjunction with other Murid sources, 
allow us to see the enactment ofMurid discourses. 
Interviews with Murid specialist scholars regarding their respective fields of expertise 
are invaluable sources for clarifying historical and religious issues related to the 
movement. Many advance~ scholars are steeped in the various oral narratives which 
document the movement's history, often going back to Bamba's ancestral genealogy. 
These scholars, who work with a range of bodies of knowledge that remain largely 
untapped by Western scholarship, are in a unique position to provide comprehensive 
views on the history of Islam among the Wolof and in Sene gambia during pivotal periods 
in the area's history, from the rise of the Wolofkingdoms, through their dissolution and 
the establishment of colonial rule, and on through the twentieth century. Their records 
can challenge or complement those of courtly oral narratives, colonial, missionary and 
merchant archives, scientific fieldwork, and the other sources informing present views. 
Working with internal specialists regarding written texts (such as Bamba's qa$ii 'id1 in 
5 Compare Quran 57:11 and 64:17, the verses asking for "a goodly loan" to God which will be repaid in 
kind as well as in forgiveness and noble reward. 
6 As noted in Ngom, "Alpnadu Bamba's Pedagogy," 119. 
7 The plural of Arabic qaifda, an ode or hymn of praise. 
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Arabic or some of the longer and more profound Wolofal poems) can be extremely 
important~ because the internal transmission of the text can often comprise elements of 
essential but unwritten context or subtext (the surrounding oral discourse), the prevalence 
and importance of which was demonstrated for other local West African Islamic 
knowledge traditions in the previous chapter~ and which is a fundamental element of the 
ijiiza system of textual transmission throughout the Islamic world. Internal experts who 
have mastered a certain text may be able to tell you the time, place, and circumstances 
under which it was written, details and anecdotes in the lives and social relations of the 
author~ characters or community, and other elements which can unmask references to 
historical events, cultural symbols and previous texts. Without these keys, the use of 
Murid literature as historical or social science sources can be severely limited. Finally, 
many Murid scholars are also Arabic-literate advanced Islamic scholars, capable of 
linking Murid literature and thought to much wider historical streams of Islamic 
literature, thought and mysticism, validating the assertion that the region is deeply 
intellectually connected to the rest of the Islamic world and that the Muridiyya are one 
local iteration of a global tradition. 
When using oral interviews as sources, due consideration must be given to the role of 
the researcher in creating the data supplied by informants. Like all texts, the oral texts of 
interviews are prepared (albeit spontaneously or semi-spontaneously) by their creators 
according to their context and intended audience, which in this case can raise issues of 
the relationships not only between informants and researchers, but between entire 
communities and traditions of knowledge production. Compare the following answers, 
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from two different informants, regarding the question of Al:nnadu Bamba's relationship to 
WolofMuslim elites (the doomi soxna) in the years of preaching leading up to his 1895 
exile: 
The scholars were confused by him, because at first they were unfamiliar with what 
he was bringing them. He confused everyone. But once they understood what his 
reasons were, they knew that he was only doing what he was meant to do. 8 
It was a difficult time, and he suffered harms. Because he was calling people to 
ta.yawwuf(Sufism), and they were worldly and haughty. They considered him 
audacious, because there were already tarfqas established here, and he wanted to 
begin his own. So they marginalized him and isolated him somewhat. They would not 
offer him assistance. His followers also suffered misdeeds. So one day he called 
them, and told them all to bear it patiently, just as the [Prophetic] companions had.9 
The first informant, a well-known and respected Murid historian, was very discrete 
· regarding the difficult issue of conflict between Muslims in W olof society. In Murid 
tradition, as in many West African as well as Islamic traditions of knowledge, access to 
knowledge is in many cases limited to those who have attained a right to it, either through 
heredity or social position, or through prior education providing the intellectual, spiritual 
and moral preparation needed to handle such knowledge responsibly. Although some 
details of actions taken against Bamba and his disciples by doomi soxna families were 
written in the Irwii' al-nadim (a history written in Arabic by one ofBamba's official 
biographers), 10 and further information from interviews contributed to Cheikh Anta 
8 Mbay Ngiraan, Njaareem (Diourbel in French, Wolof Njaareem hereafter), July 4, 2009. 
9 Sidi Baara Gay, Njaareem, July 26, 2009. 
10 The Irwa' al-nadfm is a key biographic and hagiographic source regarding Bamba composed by one of 
his disciples: Mul).ammad al-Amin J66b Dagana, Irwa' al-nadfm min 'adhb bubb al-khadfm (Tuubaa: 
Imprimerie Editions Daray Borom Touba), 2006. An undated Woloftranslation by Abdul Xaadir Kebe, 
grandson of the fifth Caliph General of the Muridiyya, Serifi Saaliw Mbakke, can be found at 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf (accessed October 21, 2011). 
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Babou's recent biography, II my informant deemed that our interview was not the time 
and I was not the person to receive more than a cordial glossing over of the issue. The 
second informant, a Quranic school teacher with family ties to oral histories, was more 
forward but still maintained discretion, limiting the details of the harms committed 
against Bamba and his followers. 
b. Sermons and Speeches on Audiocassette and in Transcription 
The market for audiocassettes (and now compact discs) of sermons and religious 
speeches regarding Murid history, hagiography and genealogy, ideology and ethics, and 
theology and mysticism, is nearly as broad as the market for recordings of chanted 
qa$fi 'ii2 or other forms of religious music, and encompasses the work of many Murid 
scholars. Since the majority of these recordings are in Wolof, or involving translation 
from Arabic to Wolof, they are valuable internal sources of Murid oral discourse, and can 
often serve as examples of mediation between Arabophone elite intellectual activity and 
popular belief and practice. In this way, as oral elements of local Islamic discourses, they 
can be seen as related to written (Wolofal) Ajami texts: thus it should not be surprising 
that many sermons and speeches, especially those of the Murid Caliphs General, have 
been transcribed in Wolofal and published in several instances as prose anthologies. The 
speeches chosen are characteristically delivered on holy occasions such as the major 
Islamic festivals, the Great Maggal commemorating the anniversary ofBamba's 
11 See Babou, Fighting the Greater Jihad, 62-70. 
12 The Wolofization of Arabic qa~ii 'id (see note 7 above) is xasaayit, usually referring to Bamba's 
compositions in Murid discourse. 
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departure into exile, or the inauguration of major Murid initiatives, like Caliph Serifi 
Saaliw Mbakke's constellation of planned communities at Xelkom. 
One of the most famous and well-respected ofMurid scholars to produce audio 
cassettes of religious lectures was the late Sam Mbay, renowned for his tripartite mastery 
ofWolof, Arabic, and French knowledge traditions and his advanced level of Islamic 
scholarship, allowing him to draw from the whole of Islamic history and Sufi literature 
when explaining religious matters in all three languages. 13 Mbay used his knowledge 
most powerfully to explain and defend an orthodox Sufism in Wolof, connecting Murid 
spiritual thought to global traditions of Islamic mysticism, but also gave sermons 
regarding model behavior and spiritual discipline, social activism and the Islamic 
communitarian ideal, and remembrance of the Day of Judgment and the punishments of 
the grave. Other sources of audio recordings include Wolofal scholars like Omar Kan 
Balla Aysa, a poet who translated the Minan al-baq'f (a hagiography ofBamba composed 
by another official historian, his son Serifi Basiiru Mbakke) into Wolofal, and the 
recorded lectures ofMurid oral historians such as Serifi Mustafaa L6. There also exists a 
group of scholar's who specialize in reading or reciting Murid texts for public 
performance or broadcast, again tying the written to the oral domain. This group of 
jcmgkat (W olof for "reader") includes such renowned figures as Abdul Ahad Ture, who 
recorded volumes ofWolofal poetry, and Xaadim Geey, a singer of qa~a 'id. The work of 
13 Sam Mbay also oversaw the official typeset editions, with French translations, of many of Al)madu 
Bamba's most important poems, published in Morocco. See for example Al)madu Bamba Mbakke, Dfwiin 
fi al- 'uliim al-dfnfyah (Recueil de poemes en sciences religieuses d'Ahmadou Bamba), tr. Serigne Same 
Mbaye (Casablanca, Morocco: Dar el Kitab, 1989). 
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historian James F. Searing was the first to introduce knowledge from such cassettes into 
Western academic literature. 14 
c. Arabic-Language Literature 
As has been explained somewhat in the previous chapter, Arabic-language literature 
in West Africa represents the high or elite end of a diglossic intellectual tradition. While" a 
few scholars gain the mastery of Arabic needed to critically read narrative or expository 
texts (and even fewer gain that needed to author them), more tend to acquire the 
beginning literacy which allows them to recognize and cite common scriptural passages 
(essential to the production of prayer texts), understand simple pedagogical texts, and 
grasp the gist of other texts through knowledge of key Arabic roots. Even more people 
acquire the basic alphabetic skills which establish them as potential Ajami literates. That 
said, the scholars and works of the elite Arabophone tradition remain connected to the 
rest of the spectrum of Islamic thought, as the knowledge of Arabophone 'iilim provides 
legitimacy to spiritual leadership, and even the popular beliefs of people with no formal 
Islamic education are inevitably informed by their major themes and ideas through the 
elaboration of local Islamic discourses. This is particularly true in the case of the 
Muridiyya, for whom the spread and the practical application of knowledge as both moral 
obligation and source of blessing have been explicitly acknowledged as central ideals 
from the beginning. 
14 James F. Searing, "God Alone is King": Islam and Emancipation in Senegal, the Wolofkingdoms of 
Kajoor and Bawol (Portsmouth, N.H.: Heinemann, 2002). 
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After the Quran, perhaps the most important category of Arabic-language literature 
for Munds as a whole are the poems of AJ;unadu Bamba, known in Wolof as xasaayit. 15 
By all accounts a dedicated literary scholar and a prolific writer, the ultimate count of 
Bamba' s writings has not been established, although popular belief maintains that seven 
tons of manuscripts were penned by him. Bamba' s writings, which are exclusively in 
Arabic, cover much of the spectrum of Arabic literature in the region. Some ofhis earlier 
works, which continue to be among the most well-known and widely studied, are 
pedagogical works written for his disciples regarding issues such as obligations and 
requirements of worship ( 'fbadat), explanations of primary legal matters (fiq h), moral 
behaviors and attitudes (akhlaq), mysticism and asceticism (ta~awwuj), orthodox belief 
( 'aqfda), and Arabic grammar (na/:tw). In several cases, the works are versified 
abridgements (na:?m) of established handbooks from their respective genres. 16 The 
subjects, and their treatment in versification, are among the most common literary genres 
throughout the Islamic world. Printed pamphlets of primers such as these are widely 
available in markets with Murid populations, and are often bound together in a single 
volume (called a dol/en in Wolof). The works are valued for the baraka implicit in 
owning, carrying, and speaking them as well as for their explicit pedagogical value, and it 
is common to see a Mudd take one out and whisper through it during a time of rest. 
15 Cf. note 12 above. 
16 Muwiihib al-quddiis, Bamba's most well-known work on 'aq'fda, is a na?m of the Umm al-bariih'fn of the 
15th century Magbribi scholar al-Saniisi, while the Masiilik al-jiniin, Bamba's most well-known Sufi 
manual, is a nQ?m of the Khiitimiit al-ta$awwu/ of 18th century Mauritanian scholar al-Y adali. 
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Several oral traditions relate that Bamba recommended habitual reading of his qa~a 'id. 17 
In one oral tradition, Bamba compares the Quran to raw millet, which cannot be digested 
except by those of great asceticism and spiritual discipline. Bamba's qa~a 'id, by contrast, 
are meant to be easier to digest while still providing spiritual and moral nourishment. 18 
Like many pedagogical versified abridgements in Islamic tradition (such as Akh9ari's 
summary of 'fbadfit in the Maliki madhhab, a common work throughout West Africa), 
the short length, Quranic vocabulary and simplified grammar of many of these didactic 
qa~a 'id make them appropriate for disciples with several years of Quranic schooling. 
Bamba's later writings, composed during the exiles in Gabon (1895-1902) and 
Mauritania (1903-1907) and later under house arrest in Senegal, tended to be much more 
focused on the mystical-and devoti0nal. One of the key points in Bamba's spiritual 
development, as related in his own chronicle of the first exile, Jaza' al-Shakiir, 19 as well 
as in Muusaa Ka's Wolofal epic, Jasaawu Sakk66r bu Yoonu Geej Gi, was his decision to 
devote himself entirely to the Prophet Muhammad, in thought as well as action, including 
all of his writings.20 His writings during the remainder of the first exile focused almost 
exclusively on madib, devotional praise poetry to the Prophet. Several of these writings 
also describe his mystical elevation in this period of challenge and privation, which draws 
17 See for example El Hajji Mbakke, Al-l)iyiifat al-samadiyya min al-a/:liidfth al-khadfmiyya (Tuubaa, 
2006), 2:33, where Bamba advises habitual reading of his qasii 'id "so that our Lord will consider you 
among those close to him." 
18 Mamor NaiJ, Daaray Kaamil, Tuubaa, July 28, 2009. See also El Hajji Mbakke, Waxtaani Seriii Tuubaa, 
vol. 1 (Dakar: Imprimerie Cheikh Ahmadal K.hadim, 2004), 84. 
19 Al)maduBambaMbakke, Jazii' al-shakUr ... fijawiib 'Abd al-Latif(Les Dons duDigne de 
Reconnaissance), Arabic with parallel French translation (Dakar: Dahira des Etudiants Mourides de 
l'Universite de Dakar, 1989). 
20 See also El Hajji Mbakke, Waxtaani Serifi Tuubaa, vol. 1 (Dakar: Imprimerie Cheikh Ahmadal Khadim, 
2004), 35; Babou, Fighting the Greater Jihad, 135. 
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many parallels with khalwa (mystical retreat).21 In works such as the Khiitimiit al-
muniijiit (Seals ofDivine Communion), Jazii' al-shakilr, andAsmii' ahl al-badr, Bamba 
expresses gratitude for divine assistance and blessing which takes the form of 
intervention on behalf of his cause, angelic protection, his forbearance before temptation, 
the visitation of mystic states ( abwiil) and advancement to greater mystic stations 
(maqiimiit). Although Bamba's qa.~ii 'id are much more well known, he also wrote several 
volumes of prose, some of which can only be found in private libraries or at the official 
Murid archives of Daaray Kaamil in Tuubaa. 
Beyond Al)madu Bamba's own writings, the most important Arabic texts regarding 
the Muridiyya are the official hagiographic accounts of his life written by two of his 
disciples. One of these, the Miniin al-biiqf (The Benevo~ence of the Eternal), was 
authored by one ofBamba's sons, Basiiru Mbakke, appointed by Bamba as a historian 
and biographer. An erudite scholar highly immersed in global Arabo-Islamic intellectual 
traditions, Basiiru Mbakke composed the Miniin al-biiqf as a hagiography or spiritual 
biography, in which the sequence of chapters is meant to narrate (and prove) Bamba 's 
ascendance through the stations (maqiimiit) of servanthood; in the author's introduction, 
he explains that he has divided the work according to the ascending categories of the 
famous Sufi manual Qut al-qulub (The Nourishment of Hearts) of Abu Talib al-Makki. 
The anecdotes of events from Bamba's life (as narrated by Basiiru Mbakke, or to him 
from key eyewitness disciples), and excerpts from his writings, are meant to serve as 
21 Encyclopaedia of Islam, 2nd ed., s.v. "Khalwa" (by H. Landolt), http://www.brillonline.nl.ezproxy. 
bu.edu/subscriber/entry?entry=islam_SIM-4178 (accessed January 8, 2012); and J.-L. Triaud, "Khalwa and 
the Career of Sainthood: An Interpretive Essay," in D. B. Cruise 0 'Brien a11.d C. Coulon, eds., Charisma 
and Brotherhood in African Islam (Oxford: Clarendon Press, 1988), 53-66. 
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examples validating Islamic law and the principles of Sufism, as well as to elucidate the 
progression ofBamba's inner states and stations. The structure into which these 
narrations and citations are placed, therefore, is an outline of a globalized Sufi ideal of 
individual morals and behavior, built upon references to the Quran, /:zadfth and sfra, 
major works of mystical scholarship including al-Ghazzali's 1/:zyii 'ulum al-dfn, al-
Makki' s Qut and others, ·and the author's own reflections and analogies. As a work of 
elite Arabic scholarship, the Miniin al-biiqf provides what is in many ways the official 
orthodox recension ofBamba's life and saintly trajectory, in which, despite his unique 
divine election, his thought and actions are in continuity with Islamic mystical and 
intellectual traditions of the Maghrib, the other major Western Sufi orders (Tijani, 
Shadhili, and Qadiri), al-Ghazzali, and ~he earlier Sufis of the Baghdad school. The 
Senegalese Islamicist Khadim Mbacke has published a French translation of the work.22 
The other major Arabic hagiography of Bamba is the Irwii' al-nadrm of Muhammad 
al-Amin J66b Dagana, another ofBamba's disciples charged with documenting Mudd 
history. Following another classic outline oflslamic hagiography, the Irwii provides a 
chronological outline ofBamba's life, focusing on his spiritual states (al:zwiil) and placing 
his exile at sea at the historical and symbolic center of his biography, followed by two 
chapters which prove Bamba's divine election and saintly status through citations of his 
writings and anecdotes ofhis miracles.23 
22 Basiiru Mba.kke (Serigne Bachir Mbacke), Les Bienfaits de l'eternel ou Ia biographie de Cheikh 
Ahmadou Bamba Mbacke (Minan al-baql), tr. Khadim Mbacke (Dakar: Institut Fondamental d' Afrique 
Noire, 1995). 
23 Mul).ammad al-Amin J66b Dagana, Irwa' al-nadfm min 'adhb J:zubb al-khadfm (Tuubaa: Imprimerie 
Editions Daray Borom Touba, 2006). 
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No discussion of Arabic-language textual traditions within the Murid milieu would be 
complete without mention of Islamic prayer texts, written formulas intended to provide 
blessing, protection and other benefits which are widely used by Munds~ just as they have 
been by other Muslims in Senegambia, West Africa and throughout the Muslim world. 
The importance of the unseen, and knowledge systems involving intervention via unseen 
or esoteric forces, is central to an understanding of Islamic belief and practice in the 
region.24 The beneficial possibilities of the act of writing, and the possession of objects 
containing, the scriptural Word, parallels the traditions of oral invocation ( du 'a) and is 
sanctioned first by the Sa/:zf/:z /:zadfth collections ofBukhari and Muslim, and later by the 
Quran- and Sunna-derived prayer therapies which comprise the bulk of the genre of 
. Prophetic Medicine (tibb al-nabawwl).25 Within Senegambia, the longstanding use of 
Islamic protective amulets, by Muslims and non-Muslims alike, is established in 
European traveler's accounts, such as that of Richard Jobson, who, in his Discovery of 
River Gambra of 1623 (the first firsthand account of the area written in English) 
described the common practice of wearing "gregories" (gris-gris, amulets) written by 
"mary-buckes" (marabouts, Islamic clerical practitioners, ostensibly from Arabic 
muriibit). 26 Scholarship addressing the contemporary use of Islamic prayer texts in the 
region, in forms including paper amulets encased in leather or metal as well as cloth 
24 For a brief overview ofQuranic dimensions ofbeliefin the unseen, see Encyclopaedia of the Qur'iin, s.v. 
"Hidden and the Hidden," (by Meir M. Bar-Asher), http://www.brillonline.nl.ezproxy.bu.edu/ 
subscriber/entry?entry=q3_SIM-00190 (accessed January 9, 2012). 
25 For a concise but thorough introduction to the basis of and debates surrounding written prayer therapies, 
see Constant Hames, "Le Coran Talismanique: de 1' Arabie des origines a 1' Afrique occidentale 
contemporaine," in Surgy, Albert de, ed., Religion et pratiques de puissance (Paris: L'Harmattan, 1997), 
129-143. 
26 Jobson, Richard, The Discovery of River Gambra (1623}, ed. DavidP. Gamble and P. E. H. Hair 
(London: Hakluyt Society, 1999): see Index p. 339-340 s.v. "Occupations: Marybucke" and ''Religion: 
Gregories." 
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garments, highlight their methodical use of thematic Quranic verses and common prayers 
(regarding the Arabic root r-z-q, relating to abundance and wealth, for example, or l:z-b-b, 
relating to love), numerology (including the use of numerical values for letters to arrive at 
significant numbers and the use of sealed magic squares, called muthallath al-Ghazzalf in 
Islamic tradition), archaic esoteric symbols, iterative elements, and symbolically 
significant instructions for application (performing $alat and repeating du 'a at certain 
days and times, washing with or drinking a solution of the text's ink, etc.), as well as their 
ostensible objectives in common ends such as health, success in love and work, charisma 
and convincing speech, etc.27 In choosing to focus on the practitioners preparing prayer 
texts, and the people consuming them, rather than the objects themselves, in the town of 
Nioro in Western Mali, Benjamin Soares clarified the highly secretive and selective, and 
often family-oriented, nature of knowledge transmission regarding such texts, as well as 
the elements of genealogy, religious knowledge and spiritual authority which contribute 
to a practitioner's reputation.Z8 Significantly, among the Muridiyya, such prayer texts can 
feature verses from the qa$ii 'id of AJ;unadu Bamba alongside Quranic citations, further 
evidence of their beneficiary value in Murid belief. 29 
2. Broadcasting the Message: the Origins ofWolofal Poetry and the Wolofal Pleiade 
27 See Hames, Constant and Alain Epelboin, "Trois vetements talismaniques provenant du Senegal 
(Decharge de Dakar-Pikine)," Bulletin d'Etudes Orientales (Damascus) 44 (1993), 217-241; see also the 
chapters in Hames, ed., Coran et talismans: Textes et pratiques magiques en milieu musulman (Paris: 
Karthala, 2007). 
28 Soares, Benjamin, Islam and the Prayer Economy: History and Authority in a Malian Town (Ann Arbor: 
U. Michigan, 2005), 127-152. • 
29 See Roberts, Allen F. and Mary N. Roberts, A Saint in the City: Sufi Arts of Urban Senegal (Los 
Angeles: UCLA Fowler Museum of Cultural History, 2003), 165-190. 
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A central argument of the present work is that one of the important elements of the 
Muridiyya's dynamism, which distinguished it from other Islamic movements in the 
region and contributed to the rapid growth of its membership, was its positive absorption 
of local cultural elements, including not only the use of the W olof language for teaching, 
preaching and the elaboration of a rich local discourse, but also the recasting of already 
widespread cultural values, archetypes, images and symbols. These familiar cultural 
forms were evoked in the light of new social and economic structures in the new 
communities founded by Murid leaders, and the Murid ethos which emphasized hard 
work, discipline, individual responsibility and communitarian perspective, and above all 
commitment, as embodied most clearly in the bond linking disciple to shaykh. Wolof and 
W olofized peoples experiencing a long period of crisis and change were invited to 
embrace the Murid identity not as something entirely new or foreign, but rather as a 
spiritual renaissance which responded to the problems of the time. 
The beginnings ofMurid Wolofalliterature are not only indicative of the movement's 
dynamism, they can in fact be considered key elements in the Murid programs of 
recruitment, education and motivation through the movement's early years as well as 
after. The works composed by the first generation ofWolofal writers, all of whom were 
from the Arabophone intellectual elite, display a range of lengths~ styles and discursive 
registers, from succinct and easy to memorize stanzas of simple exhortation or invocation 
to epic poems in complex meters containing many subtle allusions, reflecting a desire to 
appeal to, and inspire, people from all social and educational backgrounds. Nevertheless, 
all of these works are informed by the same set of objectives, that of educating, 
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socializing, unifying and motivating all Munds toward the movement's principles. In this 
sense, they have much in common with other Ajami and Arabic Islamic literatures 
throughout the continent, in that their content is didactic, homiletic or hagiographical, and 
falls within the categories of instructional verse, invocation, sermons, praise poetry, 
biography and history. 
Although the first generation ofWolofal writers, or wolofalkat in Wolof, all lived and 
wrote during the early growth phases of the Muridiyya in the first decades of the 
twentieth century, and achieved some renown for their works during their lives and after, 
there is very little published information available about their lives. We know that each of 
them came from families of educated Muslims which were well-established and 
respected in their respective areas. All of them pursued Islamic educations to an advanced 
level, and all were, as Muusaa Ka would often boast in his own writings, equally capable 
of composing poetry in Classical Arabic as they were in W olof. While we enjoy 
knowledge of some biographical details for Mbay J axate, the most pedigreed of the first 
wolofalkats, as well as for Muusaa Ka, who is perhaps the most famous of them, almost 
no information has been published about the two older writers most often cited as peers 
of these first two, Samba Jaara Mbay of Saint-Louis and Mor Kayre. Information 
regarding the upbringing and education of these authors, their decisions to join Bamba 
and relationships to him and other Murid leaders, and the background contexts 
surrounding the composition of their works, are all topics for further research within the 
oral traditions maintained by their families and communities. At present, working with 
meager sources regarding their lives and works (or sometimes none at all), we are left to 
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speculate from the information found within the texts themselves. These often include 
chronograms, as do many Arabic and Ajami works throughout West Africa, which can 
date the works and thus contextualize them somewhat. Narrative details found within 
their poetry, however, are often cryptic and allusive, subject to all the privileges of poetic 
license, and therefore must be read with caution. 
a. Mbay Jaxate 
Abubakar, or Mbay, Jaxate30 (1875-1948) was born with several connections to 
Al).madu Bamba. Firstly, the two were relatives, both descendants ofMaharam Mbakke 
through their respective fathers. 31 Second, other ties of marriage existed between the 
Mbakke and J axate families. Third, J axate was connected to Bamba through his father, 
Majaxate Kala. The latter, one of the most famous WolofMuslim scholars of the 19th 
century, held the post of chief qaifi at the court ofLat Joor J66b, where Bamba's father, 
Momar Anta Sali Mbakke, also sat as qaifi during his later years. Known for his mastery 
of Arabic lexicography, grammar and verse as much as for his jurisprudence, Majaxate 
Kala authored a well-known treatise on poetic meter in Arabic. 32 It is in this capaCity that 
he taught Bamba advanced Arabic grammar and verse. Mbay Jaxate, born in 1875, was 
30 "Mbay" is a Wolofhonorific for the Muslim name Abubakar (Abii Bakr in Arabic). There is a well-
established tradition of shortened honorifics for both Muslim and non-Muslim proper names in Wolof 
culture. 
31 See the genealogy chart in Babou, Fighting the Greater Jihad, 23. Maharam Mbakke and Aysa Dem had 
a son Balla Aysa Mbakke, who fathered Momar Anta Sali Mbakk.e, the father ofBamba. Maharam Mbakke 
and Awa NalJ had a daughter Sokhna Mbakke Awa NaiJ, who gave birth to Absa Jaxate, who gave birth to 
Majaxate Kala, the father ofMbay Jaxate. 
32 For the text of the treatise, a French translation, and a biographical sketch, see Claudine Gerresch, "Le 
livre de metrique 'Mubayyin-al Iskiil du Cadi Madiakhate KALA : introduction historique, texte arabe, 
traduction et glossaire," Bulletin de l'Institut Fondamental d'Afrique Noire B 36 (1974), 714-832. 
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more than twenty years Bamba's junior, and so is unlikely to have had any interaction 
with him during this period. 
According to his son Moodu Jaxate, Mbay Jaxate joined the Murid movement during 
Bamba's exile in Gabon, when he would have been between 20 and 27 years old. 33 
Moodu Jaxate offered a purely metaphysical dimension to his father's entrance in the 
movement, saying, "What made him come to the Shaykh cannot be stated in words. It is 
beyond our perception."34 Mbay Jaxate continued to study under Ibra Faati, the brother of 
Bamba charged with education during his exile. He first met Bamba upon the latter's 
return from Gabon, and then traveled with him for the second exile in Mauritania, from 
1903 to 1907. According to Moodu Jaxate, Bamba conferred his son Basiiru Mba.kke 
(future author of the Minan al-baql) to Mbay Jaxate for Quranic education while in 
Mauritania, a discipleship which lasted until the period ofBamba's house arrest in 
Njaareem (Diourbel), beginning in 1912. 
It is also apparently in Mauritania that Mbay J axate first began to compose poetry in 
Wolofal.35 This would place the genesis ofMurid Wolofalliterature, or at least that of 
Mbay J axate, firmly within a key context for the formalization of the Muridiyya as an 
independent Sufi tarfqa as well as the elaboration of its vision and its social and 
educational policies. In terms of hagiography, it was in Mauritania that Bamba met 
33 Mamadou Lo, Un aspect de Ia poesie "wolofal" mouride. Traduction et analyse de quelques titres de 
Siiriii Mbay Jaxate (memoire de ma1trise, Universite Cheikh Anta Diop de Dakar, dept. de Lettres 
Modemes, 1993), 32, citing an interview with son Moodu Jaxate at Xuru Mbille in December 1992. 
Jaxate's decision to submit himself as a disciple ofBamba is an intriguing subject for further scholarship. 
Although the two were linked by family and social ties, Bamba had at one point presented a challenge to 
Majaxate Kala's judicial authority regarding the enslavement of members of a Islamic revolt (the incident 
is discussed in further detail in Chapter 3). 
34 Lo, Siiriii Mbay Jaxate, 32. 
35 Lo, Seriii Mbay Jaxate, 32. 
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Muhammad in person to receive the order to establish his own official tariqa. During this 
period, when Bamba was stationed in remote desert areas, he could devote himself to 
extended prayer and retreat, but he also enjoyed fairly frequent visits and communication 
from other important figures in the movement such as Ibra Faati.36 
Mbay Jaxate's poetry reflects the movement's mission to spread the message, 
offering joyous praise and invocation, but more importantly, moral instruction. His works 
continually revisit themes of dedication in the face of adversity, the need to seek 
guidance under the dis~ipleship of a shaykh, and the importance of licit earning and wise 
investments. Perhaps benefiting from his family's religious authority and status, as well 
as his family ties to Bamba, Mbay Jaxate employed his literary talents in sharp and 
unsparing social criticism directed at all levels of society, from farmers and traders t~ 
religious leaders. Many of his poems address the audience directly with calls for 
introspection, and feature vivid imagery and metaphors, as in the case of his poems 
focusing on the remembrance of death. 
b. MuusaaKa 
Perhaps the most famous of the first generation of Murid Wolofal writers, Muusaa Ka 
(c. 1889- 1963) was also the youngest of the four writers most commonly cited. During 
his long and prolific literary career he wrote for a multitude of subjects and genres, 
including homiletic, prophetic and saintly biography and praise, mysticism and spiritual 
ascendance, and historical epic. In many cases he provided for the W olofization of 
36 See David Robinson, Paths of Accommodation, 188-9 and 218-9. 
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Islamic knowledge, either through direct translations such as his rendition of the Mawliid 
of al-Barzanji (d. 1765), or through the multiple citations from the Quran, sunna, l:zadfth, 
Malild law, and Classical Arabo-Islamic literary works which appear throughout his 
poetry and which have continued to be cited as authoritative in formal and informal 
discussion. His literary authority earned him the title of"Muusaa Kalam Allah," 
"Muusaa, [who heard] the Voice of God," an honorific for his namesake, the prophet 
Moses, after his privilege of hearing God speak on Mount Sinai. 
Muusaa Ka was born to a family of Islamic scholars who, like the Mbakke family, 
had their earlier roots in the Fuuta Toro along the Senegal River, and who had emigrated 
south to Bawol at some earlierpoint.37 Like Mbay Jaxate, MuusaaKa was also related to 
Bamba through their common ancestor, Maharam Mbakke. Both of Ka' s maternal 
grandparents were grandchildren ofMaharam through different wives.38 Following a 
well-established tradition, Muusaa Ka completed his first Quranic and Islamic studies 
with his father and paternal uncle, who were both distinguished Quranic exegetes. After 
finishing his studies under his family, his father conferred him to Bamba, who was then 
under house arrest in Ceyeen (from 1907 to 1912). Bamba in tum conferred Ka to Ibra 
Faal for training in tarbiya. Thereafter, his education completed, Ka worked as a 
calligrapher at the scholarly center ofDaaray Kaamil in Tuubaa, reading and producing 
37 The patronym Ka is associated with the Halpulaar ofFuuta Toro, raising the possibility that Muusaa Ka's 
branch of the family became Wolofized at some point, probably in relation to their emigration to Wolof 
lands. A widespread popular belief that Muusaa Ka himself was a Halpulaar herder may be an elliptical 
reference to his family's Wolofization. See Sana Camara, "A] ami Literature in Senegal: The Example of 
Seriii Muusaa Ka, Poet and Biographer," Research in African Literatures 28 (1997), 167-8. For discussion 
of the Mbak:ke family's Halpulaar roots and subsequent Wolofization, see Babou, Fighting the Greater 
Jihad, 34. 
38 Maharam Mbak:ke and Soxna Mbay had a son Abdu Mbakke, who fathered Astu Mbak:ke, the mother of 
Absa Sekk, Muusaa Ka's mother; Maharam and Absa Njaay had a daughter Seynabu Mbakke, whose son, 
Ahmadu Seynabu Sekk, was the father of Absa Sekk. 
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complete manuscript copies of the Quran.39 Ka left Daaray Kaamil when Bamba 
conferred shaykhhood upon him and ordered him to found his own school on the 
outskirts of Tuubaa. 
There are many stories about how Muusaa Ka came to be a wolofalkat. In the 
simplest of these, he was working as a copyist and scribe at Daaray Kaamil when he 
presented an Arabic composition to Bamba for his approval. Bamba accepted the work, 
but presented Ka with a more important mission: he was to "enlighten the disciples in the 
matter [ofMuridiyya]" (leeralalfere ya mbir ma), by writing in their own language 
rather than Arabic.40 This story matches with some ofBamba's other policies to promote 
the spread of knowledge by adapting the content and form of education according to the 
understanding and abilities ofthe learner. 
In another version of the story ofKa's literary beginnings, told by Mamor Na1J of the 
Murid archives at Daaray Kaamil, Tuubaa, the power of prayer and blessing in Murid 
belief comes to the fore: 
. 
Serifi Muusaa Ka said, I cannot sing Serifi Tuubaa's praises, but all the Munds 
together, we will sing ofhim. Because he had not studied that. It was Serifi Tuubaa 
who prayed for him and put providence in his mouth. So whatever he sang was 
successful. 41 
39 Daaray Kaamil, the "School of the Completed Quran," was created to house the complete Quranic 
manuscripts which every Quranic student must create from memory in order to graduate to more advanced 
studies. Under Serifi 'Abd al-Al).ad Mbakke, Third Caliph General of the Muridiyyafrom 1968 to 1989, 
Daaray Kaamil was expanded to form an archive for Bamba's writings as well as other Murid literary 
works, including audio recordings ofWolofal poetry. 
40 Bassirou Dieng and Diao Faye, L 'i:popee de Cheikh Ahmadou Bamba de Serigne Moussa Ka: Jasaa u 
Sakoor u Geej Gi, Jasaa u Sakoor u Jeeri Ji (Presses Universitaires de Dakar, 2006), 29. 
41 Mamor Nai.J, Daaray Kaamil, Tuubaa, July 31, 2009. 
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Other popular versions of this story are more reflective of the prevalence of belief in 
miracles, especially surrounding Al:unadu Bamba, among some members of the 
Muridiyya. In these, Muusaa Ka is depicted as a Halpulaar herdsman, either self-taught, 
illiterate, or even unable to speak Wolof, whose pen and tongue flow with verses of 
erudition in W olof and Arabic once Bamba blesses him. These popular traditions reflect a 
belief in the mystical endowment ofblessing, talent or knowledge, which can be 
transferred (or implanted) from a spiritual master to a target person. 
The theme of miraculous inspiration does reflect something ofKa's creative process 
as remembered by tho&e who were close to him. As reported by Dieng and Faye, 
"Inspiration came to him in the form of a crisis [where], streaming with sweat, he would 
cry, 'Daa ak xalima, gaawleen maa ngiy taw' ('Ink and plume, hurry I'm raining)."42 Ka 
would then close himself in a room, writing furiously for extended periods until the 
intense inspiration had passed. It is said that if he found himself without sufficient paper 
and ink, he would write his lines in the ground. 43 In his own works he made clear that he 
saw Bamba as his primary source of creative inspiration, not only as subject matter but 
metaphysically, as the cause ofhis literary genius.44 
Further evidence for the importance ofWolofal among the Murid community comes 
from ~e fact that some ofMuusaa Ka's most significant works were also commissioned 
by members ofBamba's family to celebrate parts of his life story and message. These 
include the two historical epics relating Bamba's two periods of exile, Jasaawu Sakk66r 
42 Dieng and Faye, 29. 
43 Baay Ndam Ka, descendant ofMuusaa Ka, personal communication, Tuubaa, July 2009. 
44 See the lines translated from the poemXarnu bi (The Century) in Sana Camara, "A'jami Literature in 
Senegal," 167. 
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bu Yoonu Geej gi (Rewards of Gratitude on the Way to the Ocean), dealing with the 
"exile of the sea" of 1895 to 1902, and Jasaawu Sakk66r bu Yoonu Jeeriji (Rewards of 
Gratitude on the Way to the Land), dealing with the second exile in Mauritania of 1903 to 
1907. The former was commissioned by Bamba's brother Anta Mbakke, and the latter by 
his daughter, Muslimatu Mbakke. 
3. Scope of the Dissertation 
W olofalliterary works have the potential to greatly expand our understanding of the 
history of the Muridiyya and Murid worldviews. However, these works must be read in 
light of their cultural, historical and social contexts in order to grasp their nuanced uses of 
language and ellipti~al references to events and trends. The present work seeks to provide 
an introduction to Murid W olofalliterary sources and the contexts out of which they have 
been composed and transmitted to become meaningful in the lives of Murids and others. 
As such, the use of these sources to corroborate or challenge historical facts regarding 
specific events or episodes falls, for the most part, outside of its scope. Given the sets of 
data examined for this study, and the current state of scholarship regarding W olofal and 
other forms of Ajami literacy, it is more fitting to engage in a thematic analysis of the 
data, exploring major themes which emerge across the sources - Ajami works in various 
genres, Arabic-language literature, audio cassettes, and oral interviews- to illuminate 
key elements of Murid discourses, as well as to demonstrate some of the many ways 
those elements can be expressed by different people and groups. 
102 
Accordingly, the analysis and presentation of data is driven by research questions 
which help to identify some major themes ofMurid discourses as well as their forms of 
expression through various contexts. Given the multiplicity of themes and localized 
expressions, the study must be selective in its engagement of both, and choose to focus 
on those themes and expressions which are most present within the data. The resulting 
analysis will inform our understanding of values, beliefs, attitudes, and the construction 
of historical memory among Murl'ds. 
One. of the most important research questions is that of how members of the 
Muridiyya historicize themselves. The question of time is obviously central to Murid 
cosmology and self-understanding, and the Murid vision of history provides an essential 
fram~work for understanding the role and purpose of the founder, individual disciples, 
communities and the movement as a whole within the scope of creation. The Murid 
vision of time provides for continuous references to pre-eternity, the Day of Judgment, 
and post-eternity in relation to the present age and the present moment. Discussions of 
how members historicize themselves have great potential to give insight into what 
motivates their actions. They also bring to the fore eschatological dimensions of belief, 
which despite their enduring importance in Islamic belief systems throughout West 
Africa have received only sparse treatment in the scholarly literature. 
A second question, or rather set of questions, regards Murid perspectives on 
education. These include the goals of education, the methods by which it is acquired, the 
characteristics that distinguish the educated, and the role of educated people within 
society. Other scholars have already highlighted Bamba's pedagogy and the Murid 
j 
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educational system as central elements of the order's uniqueness.45 At the heart of ideas 
about education are issues of epistemology: questions regarding what constitutes 
knowledge, the sources and faculties of knowledge, and how it can be acquired, 
transmitted and expressed. An analysis ofMurid sources on education must therefore 
touch on larger issues of cosmology and human consciousness. Finally, the analysis must 
also examine how Murid concepts of education relate to their social and historical 
context, including their relation to traditional Wolofvalues and knowledge, local and 
global traditions of Islamic education, and the contemporary circumstances in which they 
arose. 
A third research question regards Murid views of political authority and worldly 
power, the relationships between political rulers and their subjects, and the relations 
between political authority and spiritual authority. In some ways, the emergence of the 
Muridiyya cannot be separated from the rise of the French colonial regime in Senegal. 
Murid internal sources, however, tend to frame their historical narratives ofBamba's 
relationship to colonial authority quite differently than do the colonial sources which 
have formed the foundation of most previous studies. Examining Murid historical 
memories of the precolonial period helps to frame the discussion of sources about Bamba 
and the French within a broader context, of historical relations between Islamic scholars 
and political authorities, and of ideas about the nature of political rule. 
A fmal set of questions, which can elucidate major themes ofMurid discourse as well 
as their expression, regards the uniqueness of the historical, cultural and religious 
45 Babou, Fighting the Greater Jihad; Ngom, "Al,nnadu Bamba's Pedagogy." 
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trajectory of the Muridiyya order. Wolofalliterature itself forms an important part of 
what is unique about the order. While Wolofal is not exclusive to the MuridiyYa, Murid 
Wolofalliterary production greatly outnumbers that of other popular Islamic movements 
in Senegambia, and as has been stated above, Murid W olofal is not only emblematic of 
the movement's dynamism, it is a key element, which has been created and adapted in 
order to transmit knowledge. Exploring other elements which distinguish the Muridiyya 
as unique from other Islamic movements in the region can shed light on the Murid ethos 
in general (especially since the assertion of uniqueness is an important part of that ethos), 
and the production and transmission ofWolofalliterature in particular. 
Considering the movement's uniqueness also requires examining its beliefs and 
practices in light of those of the rest of the region and the broader Islamic world. The 
remaining questions complement the discussion of Murid uniqueness by considering 
continuity and change, or differences and similarities, between Murid discourses and 
other Islamic knowledge traditions. This causes one to enter into slippery territory while 
attempting to map out domains of orthodoxy and popular belief. While strict delineations 
and theological debates fall outside the scope of the present work, it is important to 
establish several things. First, throughout Islamic history, the line between popular belief 
and elite intellectual activity has often been subtle or blurred, and points of popular belief 
(regarding such issues as the Mahdi, intercession, and the use of talismanic objects, for 
example) often correlate with more elite doctrines, particularly among mystical texts. A 
second, and related, point is that mystical sciences are in many contexts considered 
alongside other Islamic disciplines as part of a holistic curriculum, and that many 
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scholars have had the word Sufi placed after their names in biographic literature 
alongside other adjectives describing their scholarly activities. Thus, while it may sound 
like a misnomer to speak of orthodox Sufism, the term serves as a convenient reduction 
to refer to those scholars and works of the Classical tradition whose mystical works have 
been most widely recognized (al-Ghazzali's Il:zya 'ulilm al-dfn being perhaps the 
paramount example). Finally, bibliographic studies of the scholarly traditions of the 
Western Sahel allow us to speak with some precision of a cannon of widespread works, 
with origins all over the Islamic world, whose ideas are taught and discussed throughout 
the region. An analysis ofMurid religious thought and practice, therefore, must seek to 
relate them to ideas and practices known to be circulating in the region, and to explore 
the nuances in the relationships between popular belief and elite orthodoxy. 
The present study has been based as much as possible on Murid internal sources, and 
primary sources where possible. It combines data from literary works by the first 
generation ofWolofal poets, recent Wolofal prose works including anthologies of oral 
traditions and historical research works, recorded lectures by Mudd scholars, oral data 
from interviews with scholars and disciples, Arabophone hagiographies of A.Jpnadu 
Bamba, and Bamba's own qa~a 'id. The Wolofalliterature was selected from over three 
dozen books comprising over 450 pages collected during fieldwork in Summer 2009, and 
from secondary sources. Arabophone works were consulted mainly in translation (to 
French for BasiiruMbakke's Minan al-baqfand Bamba's own works, and to Woloffor 
Mul).ammad al-Amin J66b Dagana's Jrwa' al-nadfm), but where crosschecked with the 
originals for critical passages. Interviews with former students who had graduated from 
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Quranic schools and who worked as minor merchants or tradespeople in Dakar, Njaareem 
(Diourbel) and Tuubaa formed the core of my oral sources regarding basic Mudd beliefs 
and values. Interviews with Mudd educators in the city of Njaareem were my primary 
oral sources regarding the theory, goals and practice of Mudd pedagogy. Interviews with 
archival historians and Wolofalliterary scholars were my primary oral sources for the 
analysis of selected texts as well as theological questions. Both educators and historians 
fielded my questions regarding the social context surrounding the movement's founding 
and early years. The oral texts cited are drawn from interviews with nearly two dozen 
informants comprising over thirty hours of audio recordings collected during fieldwork in 
the Summer of 2009. 
The analysis of these sources will focus on presenting major themes in Mudd 
discourses, relating these themes to their historical and sociocultural contexts, showing 
how they are expressed and made meaningful for followers, and exploring the interplay 
between sources across format, language and genre. This work is important and 
groundbreaking for several reasons. First, it contributes to the existing handful of 
extensive, book-length studies regarding Ajami literary traditions. Second, it is the first 
known doctoral dissertation analyzing Wolofalliterature. Finally, it is the first book-
length study making more than brief use ofWolofal sources to explore the history of the 
Muddiyya order, and its grounding in Wolofal sources and other Mudd internal sources 
offers the possibility of new understandings of the movement's emergence, growth and 
significance. The study's presentation of major Mudd teachings and values within the 
context of Mudd narratives of AJ.unadu Bamba's life- particularly as regards his exile at 
sea, which has received only minor treatment in other studies, and its cosmological 





CHAPTER THREE: The Emergence of Al)madu Bamba: Murid discourses surrounding 
Bamba's arrival and early years 
1. A Time for Guidance 
The mid to late 19th century was a particularly turbulent time for W olof society and in 
the Senegambian region as a whole, in which people witnessed major wars, violent 
uprisings, raids in which both people and property were seized, and major shifts in 
political and socioeconomic structures, culminating in the collapse of the W olof 
kingdoms and the installment of colonial regimes. The jihad movement of al-Hajj 'Umar 
Taal caused large-scale migrations of Fulfulde populations from Fuuta J alon, Fuuta 
Tooro and elsewhere. Taal and his followers circulated the regio~ before taking up arms 
. 
against non-Muslim powers and French posts along the Senegal River and then 
eventually moving eastward. Within the kingdoms of Siin and Saalum and along the 
Gambia River~ the jihad ofMaba Jaxu Ba (Maba Diakhou Ba or Ma Ba) also challenged 
non-Muslim and colonial powers and demanded radical social and political change. In 
addition to these there were other, more short-lived uprisings, such as that of the 
Mahdiyanke. 
All of the Islamically motivated uprisings of the period had their roots in longer-term 
trends and grievances which can be found in historical sources from the region for over a 
century before. One of the trends was the orientation of the agrarian economy toward 
export across the Atlantic and Sahara. James F. Searing has explored how throughout the 
18th century and onward, millet produced within the Wolofkingdoms was sold to 
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merchants of the Atlantic slave trade as a primary food source for feeding enslaved 
captives en route to the New World. 1 Searing has argued that the continual selling of 
surplus food was a high-risk activity which exacerbated periods of shortage into more 
serious crises. During the 19th century, gum acacia in the north and later, peanuts in the 
central basin also emerged as significant cash crops. Searing argued that while these 
crops did generate newfound wealth and success for some small farmers, wholesalers and 
large landholders received the largest profits, and dependence on monoculture and the 
vicissitudes of the global commodity market ruined the fortunes of many small merchants 
and farmers.2 
A second but related trend was the volatility and overall plight of the peasant 
population. Searing and others have estimated tha_t at a minimum, between one fourth and 
one third of the total population of the precolonial W olof kingdoms fell under some 
category of slave status. 3 This term can be misleading because it applied in general to 
many different groups of distinct social status and economic and political rights. The 
king' s royal slave warriors, for example, and other dependents of the royal household, 
were persons of relative privilege who could lead wealthy lifestyles, become serious 
political players, and have many slaves of their own on their lands and in their houses. 
1 James F. Searing, West African Slavery and Atlantic Commerce: the Senegal River Valley, 1700-1860 
(Cambridge: Cambridge University Press, 1993), 79-88. The other major purchaser of grain, also connected 
to the Atlantic trade, was the city of Saint-Louis, which was entirely dependent on trade to feed its 
population. For an older view of the effects of the Atlantic trade in slaves and other commodities on the 
economy of the region, see Philip D. Curtin, Economic Change in Precolonial Africa: Senegambia in the 
Era of the Slave Trade (Madison: University of Wisconsin Press, 1975). 
2 Searing, "God Alone is King": Islam and Emancipation in Senegal, the Wolofkingdoms ofKajoor and 
Bawol (Portsmouth, NH: Heinemann, 2002), 195-229. 
3 Searing, God Alone is King, 172, provides this estimate for Kajoor in the 1880s. Searing cites Martin A. 
Klein, Slavery and Colonial Rule in French West Africa (Cambridge: Cambridge University Press, 1998), 
who offers higher estimates, and colonial reports, which claimed rates as high as two-thirds of the 
population in Kajoor and Bawol. 
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However, such elite slaves were always a minority, and for most people slave status 
carried the obligation of unfree labor for at least one generation, with limited possibilities 
for marriage or buying one's freedom. 4 Many forms of slave status carried social ties to 
the owning family and guaranteed one's position. However~ for thejaam sayoor, the 
"naked" or chattel slave, even one's living situation was precarious and one could be sold 
at any time. Historical sources speak to the volatility of peasant populations vis-a-vis 
their own rulers and other figures of power or authority, who could come and seize 
property whenever they wished. The tribute paid to a king or other noble implied 
protection from slave raids, with the caveat that if unpaid, the same forces might come to 
capture oneself or members of one's household. Mamadou Diouf and David Robinson 
have argued that as time went on, peasants found themselves under increasing threat, and 
kings were less and less able to guarantee the security and stability which legitimated 
their rule. 5 The threat to peasants was two-fold. On the one hand, nobles began to force 
peasants off of more productive lands in order to engage in large-scale cash cropping. On 
the other, it seems there was also an increase in armed bands of slave raiders, whether 
they were royal soldiers representing nobles or in business for themselves, or mercenary 
highwaymen. 
Mbay Jaxate's poem, "Adduna moo mena nax ndaw" (The world can fool an 
inexperienced person), is one of few W olofalliterary works which directly addresses the 
4 For descriptions of the many social classes of precolonial society and their lifestyles and customs, see the 
seminal two-part article by Henri Gaden and Y oro Dyao, "Legendes et Coutumes Senegalaises: Cahiers de 
Yoro Dyao" in Revue d'Ethnographie et de Sociologie 3 (1912), no. 3-4 (Mar-Apr), 119-137, and no. 5-8 
(May-Aug), 191-202. 
5 Mamadou Diouf, Le Kajoor au XIXe Siecle: pouvoir ceddo et conquete colonial (Paris: Karthala, 1990); 
David Robinson, Paths of Accommodation: Muslim Societies and French Colonial Authorities in Senegal 
and Mauritania, 1880-1920 (Athens, Ohio: Ohio University Press). 
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difficult issues of slave raiding and other forms of violence as part of the turbulence and 
instability of the time. Within this short poem, the imagery of violent raids and 
skirmishes is paired with other forms of physical violence on the one hand, including 
personal arguments which escalate into fatal fights and armed groups "whirling about," 
and forms of symbolic violence and immoral excesses on the other. As some men 
inebriate themselves, challenge each other and make evil designs against each other, 
other people flock around them, allying themselves and submitting to their orders and 
insults for protection and a stake in their power, while still others flee their homes in 
terror. With these images J axate alludes to the idea that the impulsive anger and 
quarrelous nature of men of arms have set a chaotic tone to the life of the whole society. 
The world can fool an inexperienced person, it has fooled so many, who knows? 
Those who were kings, and peasants even, where have they gone? 
Those who rode their horses and captured slaves, like falcons 
And sold slaves and drove them, who knows where they have gone? 
Who knows, those who used to spend their days astride purebreds worth ten slaves, 
and those who used to 
Arise here one day and destroy a village, as they wept and fled, where have they 
gone? 
Who knows, those who beat the drum calling everyone to come 
And those who used to scorn the peasants and insult them, where have they gone? 
And what of those whom the crowds surrounded, with their rifles, on their shoulders 
Fawning on them and causing them to become lost, now today who knows where 
they have gone? 
And what of those who used to wander, whirling about warring and raiding 
Barricading themselves to escape from men, who knows where they have gone? 
Those who used to kill people, and be so full of themselves, and place themselves up 
high 
Rolling their eyes and looking others up and down and acting arrogantly, where have 
they gone? 
Those who used to kill each other and call people impetuously 
Giving out their orders, those people, who knows where they have gone? 
Those who used to hate each other and cast spells on each other, and pay traditional 
practitioners [for their esoteric services against their enemies] 
And wish ill toward each other out of jealousy, who knows where they have gone? 
Those who argued with each other and stabbed each other in their quarrels 
Drinking till drunk, those people, who knows where they have gone? 
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Committing offense against God is terrible, whoever does it will not have a pleasant 
end 
The whole of them who used to do what is not good, no one knows where they have 
gone 
Those who were kings, and peasants, together they have vanished 
Under the earth, those great and small, where have they gone? 
Repent and be thankful and seek a healthy thanks from God 
Don't ever be among those of whom it is said, "who knows where they have gone?"6 
A third long-term trend motivating the Islamic uprisings of the mid-19th century was 
the longer history of conflict between Muslims and non-Muslims throughout the region, 
which dates back several centuries. The Muslim identity and the language of Islam, with 
its emphasis on divine sovereignty, charity and generosity, and the primacy of the 
h~reafter; often form the basis of social criticism and calls for change in attitudes, 
behaviors and policies, particularly among social and political elites. However, like any 
identity or ideology, Islamic identities and movements are interwoven with family and 
other local sociopolitical identities. Other conflicts between Muslims and non-Muslims 
throughout West Africa bear this out, including the ethnically-charged Fulfulde revivals 
ofFuuta Jalon and Fuuta Tooro and the movement ofUsuman Dan Fodio, as well as 
internal conflicts between Islamic revivalists and their fellow elites practicing a more 
syncretistic blend of Islam with local traditions. One of the earliest written records of a 
conflict in which Islam played a part in Senegambia is an account of a war of succession 
in the Wolofkingdom ofWaalo in 1676-7 written by an agent ofthe Royal Senegal 
6 Mbay Jaxate, "Adduna moo mena nax ndaw," in Mamadou Lo, Un aspect de !a poesie "wolofal" 
mouride: Traduction et analyse de quelques titres de Serifz Mbay Jaxate (Memoire de maitrise, Universite 
Cheikh AntaDiop de Dakar, dept. de Lettres Modemes, 1993), 61. 
113 
Company in Saint-Louis. While the source is problematic due to its bias and ignorance of 
local contexts, it does reveal the importance of Atlantic trade and European intervention 
in local politics as important social forces, and consequently as points of contention in the 
Islamist discourse for social change, even at such an early date. 7 
Throughout such movements, ideologies of Islamic reform employed concepts of 
Islamic mysticism, sainthood, and eschatology as crucial elements of the frameworks 
they used to explain and criticize perceived injustices of the age. Much like the 
hagiographical poetry praising Usuman Dan Fodio, with its parallels between his own 
life and the Prophet's and depictions of asceticism alongside esoteric powers, epic poetry 
regarding Maba J axu Ba focuses on his spiritual powers, the prayers he received from 
'Umar Taal, and his uncompromising ethics as a teacher and leader. 8 Whatever their 
ideological implications, the material results of such movements on the livelihoods and 
security of those involved in or encountering them often included disruption of crop 
production cycles, consumption or destruction of food stores, seizure of livestock and 
other property, capturing and enslavement, and reprisals by non-Muslim parties. 
2. The Pre-Colonial Period in Murid Memory 
7 Carson I. A. Ritchie, "Deux Textes Sur Le Senegal (1673-1677)," Bulletin de l'Institut Fondamental 
d'Afrique Noire 10 (1968), 338-353. Chambonneau's account shows the tensions raised by the Atlantic 
trade. According to him, one of the principles behind the uprising was a boycott on European trade. He also 
claims, however, that official representatives of the Muslim party met with him in confidence to discuss 
terms of trade (including the forms of tribute customarily paid to the king), and that less important Muslims 
were always willingto trade. 
8 Mamadou Kebe, L 'Epopee religieuse et guerriitre de Maba Jaxu Ba (memoire de maitrise, Universite 
Cheikh AntaDiop de Dakar, dept. de Lettres Modemes, 1996). 
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Within Murid collective memory, the precolonial period is often framed in terms of 
"Muslim-Ceddo" conflict, characterized by the oppression of pious Muslim scholars by 
non-Muslim kings and their representatives, arbitrary abuse of authority paralleled by 
hedonistic excesses at court, and the laxity of courtly Muslim scholars in putting Islamic 
doctrines into practice and checking the abuses of kings. Such themes are clearly 
demonstrated by the narrative of the founding of Mbakke Bawol by AJ;nnadu Bamba' s 
great-grandfather Maharam Mbakke (c. 1698-1795). A version of the narrative, related by 
Sidi Baara Gay, master of a Quranic school founded by his grandfather Baay Suuley Gay 
in the nieghborhood ofKer gu Mag in Njaareem (Diourbel), makes prominent use of 
themes of arbitrary seizure of property and use of force by kings, haughtiness and cruelty 
on the part of royal representatives, traitorous Muslim scholars who collaborate with 
royal authorities to betray pious Muslims, the importance of esoteric powers for 
protection, and the idea that it is better for pious Muslims to maintain distance from 
political authorities and avoid worldly power. 
According to the narrative, Maharam Mbakke's original reason for leaving Jolof and 
coming to Bawol was not to emigrate, but rather to present his condolences to the family 
ofMalamin Saar, a well-known Islamic scholar and friend who had studied together with 
Maharam. Saar had been killed as a result of tensions with the Teeii ofBawol, Amari 
Ngoone Ndeela Kumba. 9 In explaining the conflict leading up to Saar's death, the 
narrative introduces three archetypal figures of Murid discourses about the precolonial 
era. First is the pious Islamic scholar and Quranic teacher, Saar, whose knowledge has 
9 These events are also discussed in Babou, Fighting the Greater Jihad, 26-8 and 36-9. Amari Ngoone 
Ndeela Kumba Faal was both Teefi ofBawol and Dammeel ofKajoor. 
115 
been fructified by divine blessing, including land, cows, and weapons. Second is the 
sovereign, who in contrast to the scholar, prospers from the centralization of power and 
use of force. Lastly is the sovereign's envoy, local governor named Farha Masamba Fabe, 
depicted as a strongarm enforcer. Gay's narrative depicts seemingly senseless and unfair 
demands for tribute as the acknowledged norm for rulers in the region: 
Part of the custom of rulers was to impose their power on people and weaken them. 
God granted that whenever a ruler wanted food, he would send an envoy who would 
say, "The King says for you to give him food," obliging you to seek the five best 
granaries and give them to him. If it so happened that the envoy came and said, "The 
King said for you to give him a gift," you would seek the five best oxen in the stable 
and give them to him. 10 
For this narrative, then, the root of the conflict lies in kingly abuses of power. 
Tensions began when Masamba Fabe came to demand tribute from Saar, who offered a 
handful of millet in return. When Fabe, shocked at Saar's insolence, demanded the 
customary granaries of millet, Saar is said to have retorted, "If it's a request, this is what I 
can give. If, on the other hand, the Teefi is imposing himself, then so be it." 
In this Murid account of the ensuing conflict, the esoteric knowledge and spiritual 
force at Saar's disposal play a central role. When the Teefi responded in the only way he 
can, dispatching soldiers to punish Saar and his students, Saar did not meet them in battle, 
but rather used his esoteric knowledge to make special prayers, causing them to become 
lost and wander into a neighboring kingdom, where they were ambushed and killed. 
Amari Ngoone Ndeela then enlisted the divining powers of one of his own shaykhs in 
10 Sidi Baara Bay, Njaareem, July 26,2009. It is worth noting that this narrative formed the beginning of 
Gay's response to the question of what happened in the early days ofBamba's teaching leading up to his 
deportation to Gabon in 1895. Gay viewed the story as an essential prelude to Bamba's birth, which must 
be given as a background context to his emergence. 
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order to find out what happened. Duly warned of Saar's esoteric powers, the Teefi sent a 
slave, Goora Ngom, to infiltrate Saar's camp and pose as a disciple. Goora Ngom 
pledged himself to Saar in discipleship, and arduously took up the labors and chores of 
the settlement, drawing water, bathing the horses, cleaning the stables, pounding millet, 
and the like. Once he had amply gained Saar's confidence, Goora Ngom asked him one 
day why he did not seem to fear the Teen's punishment. Saar then told him of the 
talismanic objects protecting the camp and where they were all buried. For the next few 
nights, Ngom snuck through the camp to dig these objects up one by one and destroy 
them. Once Saar's esoteric defences had been disabled, Ngom sent word to the Teefi, 
who then invited Saar and his company to the capital as royal guests. After several nights 
of hospitality, the king's soldiers seized Saar's weapons and trapped his party as they 
were readying to leave, whereupon Goora Ngom emerged to tackle Saar and cut off his 
head. 11 
The treachery and violence with which Teefi Amari Ngoone Ndeela responded to 
Malamin's Saar's threat to his authority sparked a reprisal from a party of Islamic 
scholars throughout the neighboring kingdoms, whose major centers oflearning were 
located at Pir (located in the present-day Region of Thies) and Kokki (in the present-day 
Region ofLouga). Convened by the Leader (Wolof Serifi,) of the school at Kokki, their 
decision to make war against the Teefi quickly ended in failure, a precursor to the failures 
of violent Islamic uprisings in later generations. It was into this context that Maharam 
Mbakke arrived in Bawol to present his condolences and oversee the division of Saar's 
11 Sidi BaaraBay, Njaareem, July 26,2009. 
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estate. Maharam informed the king that his reasons for coming were purely peaceful and 
personal, as Saar had been not only a fellow Muslim scholar, but a longtime friend as 
well. Envoys from the king confirmed that Maharam carried only books, writing boards 
and ink. 
In this Murid narrative of the story, Maharam Mbakke presents the example of 
moderate Islamic scholar's response to the injustices of the Teefi. Mbakke respected the 
Teen's sovereignty over the land by informing him of his presence and being clear about 
his intentions. However, while showing courtesy to the Teefi, Mbakke also held firmly to 
his own objectives, and did not court any attentions or favor. Impressed by Mbakke's 
straightforwardness and conciliatory attitude, Amari Ngoone Ndeela invited Maharam to 
join the· court as his advisor, displaying an interest in creating some sort of.sta~s for 
Islam vis-a-vis the court and holding peaceful relations with at least some Muslims. 
Although Mbakke refused, his stated reason was not based on a moral objection to 
working for a king, but rather on his prior responsibilities to his students, again leaving 
the way open for relations. In response, Amari Ngoone Ndeela invited him to build his 
own village anywhere within the kingdom, in return for accepting his eldest son as a 
disciple. The piece ofland chosen by Maharam, the village ofMbakke Bawol, 
demonstrated his desire to distance himself from political power and conflict, both 
physically and otherwise. Maharam chose to found Mbakke Bawol in a relatively empty 
area far from the capital ofLambaay, within Bawol but very close to the borders of both 
Kajoor and Jolof. 
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The dispute between Saar and the Teefi, and its resulting conflict, are sometimes 
referred to by Western scholars as the Second Marabout War (the first being the conflict 
in the kingdom ofWaalo in 1676-7 referred to in the previous section). It is often seen as 
a defming moment in relations between Wolof kings and Muslims in the precolonial 
period. Western sources tend to characterize the conflict as an effective consolidation of 
power by Amari Ngoone Ndeela, marginalizing Muslim forces and creating the 
antagonism that prefigured later violent movements. In Murid accounts, however, 
Maharam Mbakke' s quiet role as reconcilor tied the Mba.Idce family to the W olof royalty, 
and prefigured instead their inclusion within Bamba's redemptive mission, following 
their fall from power under the French. Accounts like that of Sidi Baara Gay also 
highlight kingly abuses of power and frequent violence as cha~acteristic ofthe period. 
The Mbakke family's experiences serve as clear illustrations of the sort of violence 
and insecurity experienced in the precolonial period. While the story ofMaharam 
Mba.Idce and his friend and colleague Malamin Saar demonstrates violent conflict against 
Muslim scholars by non-Muslim kings, Maharam's progeny became firsthand victims of 
other sorts of violence present in the region. Cheikh Anta Babou has related the death of 
Abdul Xaadir Mbakke, a grandson ofMaharam (and great uncle to Al:rmadu Bamba) in 
1863 or 1864 at the hands of royal slave warriors, who were avenging the death of a 
companion during a prior raid in Mba.Idce Bawol. The story speaks to a larger cycle of 
raids and reprisals rather than an isolated episode.12 Balla Aysa Mbakke, Abdul Xaadir's 
father (and Bamba's grandfather), overcome with grief at the death of his son, soon left 
12 Cheikh Anta Babou, Fighting the Greater Jihad: Amadu Bamba and the Founding of the Muridiyya of 
Senegal, 1853-1913,40. 
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Bawol for Saalum, where he was killed by a highwayman not long after. Equally as 
important, however, were the experiences of violence visited on the family and on 
AI:unadu Bamba himself associated with the jihad ofMaba Jaxu Ba, who for a time in 
1864 used the village ofMbaldce Bawol as a base. Maba's army took what they needed 
from the villagers, leaving them deprived of food and water. The violence of the Islamist 
movement only invited further reprisals and raids, which led to more sacking and 
pillaging. One ofBamba's sisters, Faati Mbakke, close to him in age, was abducted in a 
raid during this time.13 After support for Maba's campaign to conquer Kajoor did not 
materialize, he and his party were forced to migrate to Saalum, apparently under hurried 
circumstances. Murid oral sources collected by Babou imply that the early death of 
Bamba's mother Maam Jaara Buso (she was only 33 years old) was related to an illness 
brought on by the strained circumstances of this journey. 14 
Al:nnadu Bamba, then, experienced the loss of his uncle, grandfather, sister, and 
mother, and the destruction and abandonment of his home village, all within a short 
period during his early adolescence. Whether motivated by Islamic ideologies or 
traditional "ceddo" belief systems, the resulting destruction, enslavement and loss of life 
had the same effect. The impact of these traumas on Bamba's spiritual search and the 
development of his thought, which centers on commitment against violence, aggression 
and oppression, is undeniable. 
3. Al:nnadu Bamba and the Renewal of the Religion 
13 Babou, Fighting the Greater Jihad, 42. 
14 Babou, Fighting the Greater Jihad, 42 and 212n36. 
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The themes of renewal and revival figure centrally in Islamic ideologies and have 
motivated movements throughout Islamic history as in other religious traditions. A return 
to the two central scriptural sources (the Quran and Sunna), in order tore-find andre-
establish belief and practice in their original forms, is always a key element of revivalist 
discourses, as contrasted against a contemporary age which has lost the form and spirit of 
the religion. In addition, another important theme informing many Islamic movements 
relates to the famous badfth that an individual will emerge as a renewer (Arabic 
mujaddid) for the believers within every century.15 While al-Ghazzali is widely 
recognized as a mujaddid of his time by most Sunni scholarly traditions, the badfth of the 
mujaddidhas been evoked in connection with numerous scholars, charismatic leaders and 
movements throughout history: 16 
Themes surrounding the renewal of the religion (Wolof yeesalug diine ji) figure 
prominently in Murid oral discourses and Ajami literary works discussing the period of 
Bamba's early life and his first years of teaching leading up to the exile at sea in 1895. 
Bamba's arrival and emergence are framed against a backdrop of moral decay, in which 
the elite Muslim scholarly class (the doomi soxna) have lost touch with the teachings of 
the religion and fallen into laxity, allowing for transgressions to be committed at all 
social levels. As the Wolofkingdoms degenerate into social and moral disorder, colonial 
powers weaken them further, corrupting the heads of society (royals and Muslim 
15 The l;zadith, reported as narrated by Abu Hurayra, is translated as follows: "Allah will raise for this 
community at the end of every hundred years the one who will renovate its religion for it." Abu Dawiid al-
Sijistiini, Sunan Abu Dawud, Book 37, No. 4278, trans. Ahmad Hasan (Lahore: Sh. M. Ashraf, 1984), 
http://www. usc.edu/schools/college/crcc/engagement/resources/texts/muslim/hadith/ abudawud/ (accessed 
August 31, 2011). 
16 Usuman Dan Fodio was heralded as the mujaddid of the 13th century AH by his followers, as can be 
seen in the Ajami poem "Song of the Shehu's Miracles" analyzed in Chapter I. 
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scholars) and biding their time until they assume complete political control. fu Murid 
discourses, the crisis of political control is overshadowed by an even more important 
battle for the cultural integrity and autonomy of the people, who are at risk of losing not 
only their identity, but their covenant with God for salvation. 
These themes and imagery are most beautifully and concisely evoked within the well-
known and oft-repeated lines from the opening ofMuusaa Ka's epic poem, Jasaawu 
Sakk66r bu Yoonu Geej gi (The Rewards of Gratitude, on the Way to the Ocean), the first 
of two epics chronicling Bamba's two exiles, at sea (1895 to 1902) and on land (1903 to 
1907). Ka describes a scene in which the discord, corruption and debauchery of 
Utmbaay, the capital of Bawol, has spread throughout the land, while members of the 
Islamic scholarly elite, rather than leading by example and enforcing moral injunctions, 
have become intoxicated with worldly pleasures, allying themselves with nobles and 
colonial authorities for their own gain. It is these Muslim scholars who are the object of 
Ka's strongest critiques in this passage, because their engagement in venal and trivial 
activities has cost them their independence, leaving them either under kings, colonial 
dignitaries, or Moor shaykhs, all of whom ultimately fell under colonial authority. The 
reclamation of the cultural and spiritual autonomy of the W olof people, as Ka claims, is 
one of the real reasons behind AJ;unadu Bamba's exile at sea, for, as he states in the 
famous couplet, known by nearly every Murid, "He said if not for this voyage, the Wolof 
would become like Westerners, and then, by God, they would all go to hell." 
He said if not for this voyage, the Wolofbecome like Westerners, 
And then, by God, they would all go to hell 
Because at that time the Muslim scholarly elite were stupefied, 
Servants of chiefs and kings, becoming Westernized 
They mixed themselves with the colonial dignitaries and the Westerners 
Some made themselves qa<;lis, others went with the Moors 
Some members of the scholarly elite founded Quranic schools 
Where men and women behaved as in a fantasy 
Sire and Sara passed the day in the pastures17 
What abandon! Bamba's flock is beautiful 
The Islamic scholars joined with kings to impose their will 
Some smoked and used tobacco, others went courting 
Some engaged in wafifilu, 18 others whirled about dancing all night 
Some engaged in charlatanry, others went begging 
Men and women mixed together in frivolity, 
The drums were warped from overuse, all strewn about 
No one had any more shame before the face of God 
The renowned expert scholars were turning into false prophets 
Islam wept bitterly and left, exiling itself 
In the setting sun, everywhere looked like Utmbaay19 
Similar criticisms of the moral laxity of the Islamic scholarly elite are found 
throughout oral narratives as well. Within such discourses, a thematic link is often 
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established between the worldliness ofthe scholars and their closeness to Wolofkings as 
well as colonial agents. As Sidi Baara Gay related, many of those who had memorized 
the Quran would dress in large clothes and strut about, indulging in materialism and self-
aggrandizement. Rather than exhibiting modesty and fear of God, they would show off 
their skills during public recitations, to the accolades of drums and dancing and lavish 
gifts. Such behaviors, which demonstrated that they had failed to internalize the message 
of Islam, amounted to the sort of arrogance which was the undoing ofPharaoh himself, 
the archetypal tyrant of the Old Prophet Stories (qi~a~ al-anbiyii ') of the Quran. It is into 
17 Sire and Sara are two typical names, the former male, the latter female. The allusion is to young 
(unmarried) people of opposite sexes pairing off by themselves in the wilderness. 
18 The waiifilu was a ceremony in which Quranic scholars would compete by displaying their !mow ledge of 
the instances in which a particular word occurred within the Quran, accompanied by drums and praise 
singing. 
19 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi (Dakar, Senegal: Librairie Touba Darou Khoudoss, 
1993), 3. 
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this context that AJ;unadu Bamba arrived to renew and revivify the religion, 
demonstrating its essence by eschewing worldliness and the refusing the illicit wealth and 
unscrupulous character of political authorities. 
The Leader, then, when he came Islam had already reached Senegal. People were 
teaching the Quran and memorizing it. But at that time, for the most part, they did not 
respect Islam or give it its proper due the way they ought to have. Because back then, 
when you began to study Quran, you would wear great fancy robes and a long hat, 
and walk in great strides, enjoying vanity and showing off that you had memorized 
the Quran. Any town you entered, they would gather to meet you at the village 
square, call everyone to come, then you would recite the Quran, and they would 
dance and drum. When you finished they would give you a wife and tie up a 
thoroughbred for you. And Islam, of course, does not require any of that. 
The way they would read the Quran and sing it, they did not understand the proper 
role of the Quran because they were not taking religion seriously. Whatever God 
gives you, you should be grateful, but you should not be ostentatious, because 
ostentation, arrogance and self-centeredness are what destroyed Pharaoh. 
If you were a religious authority, a colonial authority would place you at their side 
' and make you pronounce false judgments, paying you with illicit wealth. You, a 
teacher of the Quran, would give him what he wanted, whatever disturbed him within 
the religion, he would come and say, "look into this for me," and you would take a 
verse and give it. It was as if Islam was a garment that had been sewn together 
beautifully, but no one ever took it out or wore it. Then, when AJ;unadu Bamba came, 
he washed it clean, took it down and wore it, and told them, "This is how Islam is 
practiced. "20 
Murid historical discourses such as these, which may often originate from W olofal 
literary works or from the oral traditions of senior Murid historians and scholars, enjoy 
many contexts of transmission and retransmission. While they may initially be received 
from scholars in and around the Islamic school or within the courtyards of their homes/1 
it is their endless retransmission and reinterpretation within less formal spaces and 
contexts of learning which accounts for much of their spread throughout the wider 
20 Sidi Baara Gay, Ker gu Mag, Njaareem, July 23, 2009. 
21 In many cases the physical space of the former is hardly distinguishable from the latter, since the homes 
of teachers are located within the school compound, or vice versa. 
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society. These spaces include living rooms, public squares, street comers, shops, markets, 
and the myriad of other spaces of the informal economy and of everyday life, where 
Murid discourses are renewed, reinvoked and personalized to give fresh meaning to the 
experiences of tellers and listeners. The following narrative exemplifies this process of 
taking ownership of:rv,t:urid narratives and retransmitting them in one's own words within 
everyday contexts. 
The author, Useenu Ture, is a young man originally from Njaareem who, after 
graduating from Quranic school, has earned his livelihood from reselling clothes and 
shoes in Banjul and Dakar. His personal interpretation of the historical context of 
Bamba's arrival.and the spirit behind the founding of the Muridiyya makes direct 
references to the above-quoted passage from the opening ofMuusaa'Ka's "Jasaawu 
Sakk66r bu Yoonu Geej gi." 
Those elder scholars were not interested in anything but worldly affairs. But those 
who searched frantically for the Leader, they did not have a single desire other than to 
arrive at God. And the Leader, at that time, was the one who had arrived at God, and 
who could cause you to arrive at God. So whoever wants to reach our Lord, bismillah. 
Where are those who desire God (Ana murfdu 'Llahi)? The way to God, that is where 
the way of tarbiya originates. Many people minimized the way of tarbiya because 
they not reached the point of comprehension. You have heard about the Quran and 
the behavior of the scholarly elite, singing and beating drums as Muusaa Ka 
described. But no more, once we have the Leader, no more. They were haughty; they 
were haughty; they were haughty. And they were weak as well, to the point that they 
acted like Westerners. And that was the chief cause of the voyage on the o~ean.22 
Useenu Ture's narrative, introducing Bamba's arrival, references significant themes 
ofMurid discourses regarding Bamba's mission to renew both the religion and the 
society, as well as how that mission would be accomplished: both exoterically, in terms 
22 Useenu Ture, YoofLaayeen, June 14,2009. 
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of spiritual discipline (tarbiya ), and esoterically, through the redemptive work of his exile 
I 
and the other trials associated with the attainment of his elite spiritual rank. The 
defmition of a Murid, not simply as a devotee of Bamba as one of so many shaykhs or as 
an initiate in one of so many tarfqas, but as someone who desires God (a translation of 
the Arabic murfd Allah), and concomitantly the encapsulated objective of the Muridiyya 
as arriving at or reaching God (yegg ci Yalla), are key codes ofMurid discourse. 
A further element ofMurid discourses expressing Bamba's divine election and the 
predetermined nature of his mission comes in traditions regarding the foretelling of his · 
birth and arrival. Among the most significant and widespread of these are two traditions 
concerning the two great Fulani revivalists of the period, Usuman Dan Fodio and 'Umar 
Taal. In one of his works in Arabic, Dan Fodio is said to have foretold the appearance of 
the qutb al-zamiin, the pole or axis of the age who is closest to God in knowledge and 
m0st bestowed with favor, in the year 1270 AH.23 According to Murid historical 
traditions, as narrated in a poem by Muusaa Ka, 'Umar Taal passed through Mbakke 
Bawol during one ofhis periods of peripatetic preaching, and was seized by a state (biil) 
at the basin pond of Xuru Mbakke, wherein he had a vision that the qutb would be born at 
that place. 
It was in that year that the Shaykh came here to Mbakke, 
Coming from Fuuta Tooro, he the blessed one 
They say that when he left Fuuta Tooro 
Until he arrived in Tuubaa the light shone until the plain 
And returned to tell him what it had told him in Mecca 
And at that time Tuubaa did not yet exist, undoubtedly 
23 Qad wulida al-khadlm man qad sara shari 'at al-mukhtar 'amm sara, "The servant who strives in the 
path of the Chosen will be born in the year sin-rii.-yii," a chronogram for 1270 according to the Maghribi 
sy~t~m, which corresponds to 1853 CE. Sidi Baara Gay, Njaareem, July 26, 2009. 
Because then Bamba had not yet arrived on earth 
No one knew good people nor bad people 
It was there that Shaykh 'Umar al-Fiiti 
Passed the night until the dawn resembling the Mahdi 
His army moving about him, firing rifles and chanting dhikr 
The scholars feared him as much as Surat al-Baqara 
It happened that my ancestor Asta Mbakke had travelled 
To Tayba Ndaw for quite a while, without wandering 
Serifi Masamba Asta Mbakke ofTayba Ndaw 
Was her brother whom she went to visit, and he is no novice 
That day he [Masamba] came to the room and greeted ['Umar Taal] 
The students said, "We will investigate this person greeting" 
Then Shaykh 'Umar al-Fiiti fell to the ground 
And pierced through the matter, while all his students became overwhelmed 
He ran and ran until he was behind the house 
Fell and lay down there in the basin pond, taking in its water 
The scholars and his students came and surrounded him 
Carried him out and escorted him back to the house 
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... [Taal then regain,s consciousness, and proclaims the prophecy of Bamba' s arrival] 
" ... the master of the age will be born there 
Where I lay in the basin pond, 
And when he arrives, men and women will not make mischief together 
Slaves and masters will not anger each other nor .be bound together 
That person shall be the successor of the Prophet 
He shall seek the Tall One of Mecca as his intermediary 
That person shall be the successor of ffiam 
He shall surpass those who meet within the region 
That person shall come to intercede for all the centuries 
The Day of Judgment belongs to him and to the Prophet." 
He gave that news to the people ofMbakke 
That friend of God possessed ofblessing24 
The two stories demonstrate the universality ofBamba's mission within the Murid 
worldview. First is the prophecy of Dan Fodio, the great revivalist of the Qadiriyya Sufi 
order, who waged jihad in the eastern half of the Western Sudan toward the opening of 
24 Muusaa Ka, Dikkug Seex Umar al-Fuutiyyu Mbakke Bawol Ngir Seede ne Dana Feeiisi Xaadim Ras66l 
(Tuubaa: Imprimerie Librairie Cheikh Ahmadou Bamba, c. 1977), 5-6. 
\ 
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the 13th Hegiric century. Second is the vision of 'Umar Taal, the great revivalist of the 
Tijaniyya Sufi order who had more recently waged jihad closer by in the West. The two 
figures had led what were the most significant Islamic movements within all of West 
Africa up to that time, and together represented the two most widespread and powerful 
Sufi orders of the region. As depicted in Muusaa Ka' s extravagant praise, it is 'Umar 
Taal who announces Bamba's coming as the direct successot of the Prophet himself, 
renewer not only of his own age but of all ages (the qutb al-qutub or Pole of Poles). 
Bamba, it is said, will surpass the accomplishments and stations of the other awliya 
(including Jilani), inaugurating an age when conflict and ignorance will give way to 
peace and adherence to moral precepts. Muusaa Ka claimed to have a special chain of 
testimony regarding 'Umar Taal's vision because it was said to have taken :place at the 
house of his maternal grandfather, who was also a grandson ofMaharam Mba.kke and 
thus part ofthe genealogical link between Ka and Alpnadu Bamba.25 
4. AJ:.unadu Bamba's Education 
Bamba's own education followed a typical trajectory for Islamic learning in the 
region.26 He began studying the Quran at the age of seven, when he was conferred to his 
maternal uncle, Mul).ammad Buso. Buso in tum conferred him to his own maternal uncle, 
25 Another oral tradition collected asserted that Bamba's mother Maryama Buso had been informed by an 
angel ofBamba's mission while she was carrying him in her womb, but was ordered to keep his status a 
secret. This tradition, not confirmed by other sources, draws obvious parallels to the silence imposed on the 
Quranic Maryam, mother of 'Isa, as told in Sfua Maryam, verses 15-33. Zeynabou Sidibe, Njaareem, July 
23,2009. 
26 For a comparison ofBamba's education with the curricula of other Muslim scholars in the Western 
Sahel, see Lamin Sanneh, The Jakhanke Muslim Clerics, 157-8; and John 0. Hunwick, "Towards a History 
of the Islamic Intellectual Tradition in West Africa Down to the Nineteenth Century," Journal oflslamic 
Studies 17 (1997), 4-27. 
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Tafsir Ndumbe Mbakke with whom he undertook elementary studies in memorizing the 
Quran. 27 Bamba was given Quranic instruction from older relatives on both sides of his 
family, spending the dry season with his mother's family in Bawol and the rainy season 
with his father's relatives in J olof. After completing his memorization of the Quran under 
Mul).ammad Buso, Bamba moved on to the study of jurisprudence (fiqh), the standard 
next step in religious studies throughout Islamic history, under the tutelage of Samba 
Tukolor Ka, a cousin of his father in Saalum. He studied the Risala (Epistle) of Ibn Abi 
Zayd al-Qayrawam, a summary of the Maliki school ofjiqh, which for centuries has been 
the standard legal text of the dominant school of law throughout West Africa. 28 Upon 
completing the Risiila, he moved on to studies of Arabic grammar (nal:zw), again 
following the standard·progression. After grammar, Bamba. studied theology with the 
'Aqfda al-.yughrii (Lesser Creed, also called the Umm al-bariihfn or Mother of Proofs) of 
the 9th/15th century mystic ofTlemcen al-Saniisi, once again the standard work of 
theology throughout the Western Sahel.29 
27 The presence of two maternal uncles in the fundamental role of first Quranic instructor does not correlate 
with any known precedents in in the wider Islamic world, but it may speak to the importance of the 
maternal uncle in Wolof culture, a tradition with its own deeper roots in pre-Islamic traditions of 
matrilineal genealogy among the W olof. See for instance the references to matrilineal traditions in Henri 
Gaden and Yoro Dyao, "Legendes et coutumes Senegalaises: Cahiers de Yoro Dyao," Revue 
d'ethnographie et de sociologie 3 no. 3-4 (March-April1912), 120. 
28 See Mervyn Hiskett, A History of Islam in West Africa, 44-58, for a discussion of the long history of 
Maliki law in the region. Sanneh, Jakhanke Muslim Clerics, 158, cites the Risala as a standard text offiqh 
among the Jakhanke. Hunwick, "Towards a History of the Islamic Intellectual Tradition," 7, says the work 
is "still to be found on the shelves of every scholar's library in the region." 
29 The work, which shows influences of al-Ghazzali: as well as the 'Ashari school in its description of 
divine attributes, has long been translated into Fulfulde and orally transmitted among Pularophones in the 
Middle Niger region under the name kabbe. See Encyclopaedia of Islam, 2nd ed., s.v. "al-Sanusi, AbU 'Abd 
Allah Ma:Qammad" (by H. Bencheneb ), http://www.brillonline.nl.ezproxy.bu.edu/subscriber/entry? 
entry=islam_COM-1001 (accessed January 9, 2012). For more on kabbe and its historical origins in the 181h 
century or earlier, see Louis Brenner and Murray Last, "The Role of Language in West African Islam," 
Africa 55 (1985), 432-46. 
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Thereafter, in 1871, Bamba left Samba Tukolor Ka and returned to his father Moor 
Anta Sali Mbakke, who was acting as a qiiifffor Lat Joor J66b, the Dammeel ofKajoor. 
Bamba studied under his father, as well as studying Arabic literature and poetry under 
Majaxate Kala, a renowned scholar also acting as qiiifi for the Dammeel. In keeping with 
an educational tradition common throughout West Africa and the wider Islamic world, 
during this advanced period in his studies Bamba set out on voyages of peripatetic 
learning to Islamic centers within the Wolofkingdoms ofKajoor, Bawol and Saalum. He 
also learned from traveling scholars visiting his father's school, including Mul;tammad a1-
Yadali, a Moorish shaykh from a long and celebrated line of scholars of the Bani :Oayman 
whose library he would later visit during a journey to Mauritania in 1883-4. 
It was during this period: that Bamba first began to become immersed in texts and 
ideas from Classical Sufi traditions. It is often difficult to distinguish between Bamba's 
learning during the period from 1871 to 1882, when his father was still living and Bamba 
undertook short voyages within Senegal and studied under visiting shaykhs, and his 
learning in the years after his father's death in 1882, when he took an extended voyage to 
Mauritania; the two are conflated into a single age of "youth and education" within the 
Miniin al-biiq'f, the most detailed published source regarding the works Bamba read. We 
can, however, establish a few details. Bamba was first initiated into the Qadiriyya Sufi 
order by his father, who along with other members of the Mbakke family had been 
initiated by Samba Tukolor Ka. 30 He read the works of Jilani, as well as those of other 
Qadir! shaykhs, including the Mauritanian shaykhs Sidi al-Mukhtar al-Kunti and al-
30 Basiiru Mba.kke (Serigne Bachir Mbacke), Min an al-biiq'f (tr. Khadim Mbacke), 3 7, 142. 
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Y adali (a 12th/18th century ancestor of the aforementioned al-Yadali). 31 He also studied 
the traditions of the Classical Sufis surrounding the Baghdad School: Junayd, Sari al-
Saqati, Ma'ruf al-Karkhi, and Abii Yazid al-Bistami.32 According to the Minan al-baqr, 
Abii Talib al-Makki's Qut al-qulub (Nourishment of Hearts), a Sufi manual elaborating 
the maqamat or stations of spiritual progression, was held by Bamba in high esteem. 
Perhaps the most source of bookish knowledge, however, was al-Ghazzali, whom he 
referred to as the mujaddid or renewer of the religion in the preamble of his Masalik al-
jinan (Paths to Paradise). Besides the Tajsfr al-Jalalayn, the most common tajsfr in use in 
West Africa, the scholarly books Bamba was known to reread the most often were al-
Ghazzali' s Minhaj al- 'abidin (Curriculum of the Servants) and IJ;ya 'ulum al-din 
(Revival ofthe Religious S~iences).33 
It was also in the period from.1871 to 1880 that Bamba began to compose his first 
works. Following another well-established Islamic intellectual tradition, these were 
versified redactions (Arabic na:?m) of pedagogical works from the Classical literary 
canon, written for the aid of student. Among the most well-known ofBamba's 
pedagogical versifications is the Muwahib al-quddus (The Gifts of the Most Holy), 
adapted from the Umm al-barahfn of al- Saniisi. This work was soon taken up and used 
by his father and members of the Mbakke family. Other early works in this vein include a 
versification of the Bidayat al-hidiiya (Beginning of Guidance) of al-Ghazzali, and 
31 BasiiruMbakke, Minan al-baqz(tr. KhadimMbacke), 37. 
32 Ibid., 38. Here Mbille also mentions two books without their authors: a Risala, probably that of al-
Qushayri given that the rest of the titles all deal with Sufism (Qushayri is also cited several times elsewhere 
in the book), and a lfilya, possibly the lfilyat al-awliya' wa tabaqat al-a!f.fiya' of AbU Nu 'aym al-lsfahani 
(336/948-430/1038). 
33 El Hajji Mbakke, Waxtaani Serii'i Tuubaa, vol. 1 (Dakar: lmprimerie Cheikh Ahmadal Khadim, 2004), 
35. 
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another based on the widespread manual on basic Islamic obligations by al-Akh<;lari. It is 
said that Bamba expanded upon the content of the source works while simplifying their 
form and clarifying that which had been unclear.34 Today, the Muwahib al-quddils is still 
the standard introductory text in the subject of theology or creed within the Murid 
curriculum, and stands alongside these and other early pedagogical works by Bamba 
which are used as introductory texts for other Islamic sciences. These early works, 
however, stand apart from the writings he produced during his two periods of exile, both 
in their content and in their applications in Murid life, as will be shown. 
Although he was still under the authority of his father, Bamba's words and deeds 
made clear his unhappiness at his father's close ties to political power at the court ofLat 
· Joor. Reluc~ant to confront his father directly, he wrote him a letter asking him to 
"distance himself from princes, for their might in this world is submissiveness in the 
next."35 He also sent Masamba J66b Saam, another student two years his elder who 
would soon be among his first disciples, to ask his father to distance himself from the 
court. Bamba also made displays of passive resistance, including the refusal to accept any 
form of wealth which had come from kings. 
Any food that came from worldly kings, he would not accept to eat. He would not sit 
on their mats, if it was clothing he would not accept to wear it, a page which they 
gave him to write on, if it came from the king's wealth he would not agree to touch it. 
Because he knew that nothing of theirs was lawful, everything of theirs was unlawful 
because they had taken people's wealth by force. 36 
34 Sidi Baara Gay, Njaareem, July 23, 2009. 
35 Mul).ammad al-Amin J66b Dagana, Irwa' al-nadfm min 'adhb bubb al-khadfm (Tuubaa: Imprimerie 
Editions Daray Borom Touba, 2006), 25. 
36 Sidi Baara Gay, Njaareem, July 23, 2009. 
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Bamba's behavior amounted to a silent declaration that no royal property was licit for 
a pious Muslim. Additionally, when visiting the court, Bamba refused not only the pomp 
of courtly greetings and gestures, but even refused to keep company with Lat J oor or 
other members of the court. He would sit at the edge of the mat, silently reciting the 
names of God and litanies to the Prophet. Members of the court, including Muslims, 
expressed public concern that Bamba was mentally ill. Murid narratives depict Bamba's 
behavior as a result of his pious desire: 
It was not mental illness, he simply did not want anything of theirs, only God was 
suitable for him, he was focused on God. And God said that if you associate Him with 
anything, He will leave you behind with it. That is why he did not want any worldly 
thing which passes away and is not important?7 
-As in the preceding n·arration, Murid discourses reaffirm that Bamba's adoption of the 
via negativa, turning away from worldly affairs, was actually a reflection of his single-
minded focus on God, and as such represented a positive step in his spiritual 
development. In the Minan al-baqf (The Gifts of the Eternal), a hagiography written by 
his son Basiiru Mbakke and authorized by Bamba, such actions are categorized as part of 
the Shaykh's tawba, his repentance or return, which constitutes the first maqama or 
station ofhis spiritual trajectory. For Basiiru Mbaldce, Bamba's conscientiousness so 
early in life is a sign of his divine election, foreshadowing his spiritual ascent and the 
favors to come. 38 The W olof Sufi terminology for such attitudes and behaviors is deddu 
adduna, turning away from the world. Furthermore, the reference to other Muslims 
mistaking Bamba's piety for mental illness draws parallels with critiques made against 
37 Sidi Baara Gay, Njaareem, July 23, 2009. 
38 Basiiru Mbakke, Minan al-baqf (tr. Khadim Mbacke), 34, 120-1. 
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Munds from many sources (Muslim and non-Muslim, local and non-local) throughout the 
movement's history, which have similarly characterized Murid beliefs and practices as 
fanatica1.39 Within the Murid worldview, as in the narration above, such critiques tend to 
receive only minimal attention, as they are thought to derive from a failure to share the 
Murid vision and level of conviction. 
Two important episodes from this period further illustrate Bamba's disdain for 
political rulers and his refusal to legitimize their activities as other elite scholars had. The 
first took place at the burial ceremony of his father in 1883. He was asked to present 
himself to Dammeel Lat Joor, and it was assumed that he would continue his in his 
father's capacity as qiicftto the court. Bamba broke with Wolof decorum, however, by 
publicly refusing both offers, declaring that he had no intention to be seen at court and 
wished instead to pursue a worshipful life distant from worldly matters. Other Islamic 
scholars, taken aback by the young shaykh's audacity and by his refusal of such a 
prestigious position, wondered whether he was of sound mind. 40 
The second incident involved a short-lived Islamic revolt led by Al)madu Shaykhu 
Bah in 1875, corresponding to the year 1293 in the Islamic or Hegira calendar. The year 
1300 had significant millenarian and eschatological implications, and Bah was also 
known as the Mahdiyanke, a localized adaptation of the Mahdi or Guided One, an 
39 Basiiru Mbakke, Miniin al-biiq'i (tr. Khadim Mbacke), 167, confirms that some people accused Bamba of 
being insane or feeble-minded during his youth. This fits a long-established pattern of mystics being 
alienated from their societies and denounced as outcasts by legalistic religious scholars. In response, 
Mbakke quotes al-Ghazzii.li as saying that, "It is inevitable that the people of ma 'rifa (gnosis) be considered 
as infidels by ignorant people, the same way that one who exchanges a large camel for a small pearl is 
considered by ignorant people as wasteful and feeble-minded" (Ibid., 113). For further Murid oral sources, 
see James F. Searing, God Alone is King, 96. 
40 Basiiru Mbakke, Miniin al-biiq'i (tr. Khadim Mbacke), 34. 
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eschatological figure cited in Al)mad Ibn I:Ianbal's l;adith collections and long-known in 
Islamic belie£41 After the uprising's failure, the official court opinion given by the qiirjfs 
considered the Mahdiyanke's followers as apostates, thus making it lawful to enslave or 
execute them. When one of Lat J oor' s former courtiers joined Bamba shortly thereafter~ 
Bamba ordered him to free slaves which he had received as captives from the uprising, 
contradiction the court qiirjfs by declaring their enslavement unlawful. When requested to 
come to the court and defend his opinion, Bamba refused, responding with words said to 
be spoken by Imam Malik to the Caliph Hfuiin al-Rashid: "I am ashamed that the angels 
may see me at the door of a sovereign for the sake a worldly matter."42 When asked to 
explain himself further, he quoted the companion Ibn Maslama in a letter, saying that "a 
scholar sitting in the court of a king is like a fly sitting on a dung-heap."43 Later, in a 
gathering with qiirjfMajaxate Kala, he explained that the evidence of apostasy presented 
against the uprising's followers was hearsay from their own enemies, rendering it 
inadmissible. While arguing from a purely legal standpoint, the incident shows Bamba's 
sensitivity to the use of enslavement and execution as legal punishments, and his 
willingness to defy the opinions of more well-established scholars. 
41 Millenarian movements and eschatological beliefs, particuarly surrounding the Mahdi, have been 
important forces in movements throughout Islamic history, and subjects of discussion among scholars and 
laypeople, educated and uneducated alike. As classical bibliographies attest, including those of scholars in 
the Western Sahel, eschatological l;adith concerning the Signs of the Hour have often been considered a 
specialized branch oflmowledge on their own. Several !mown l;adith stated that Islam would not endure 
past its thirteenth century, prompting many, including Suyuti and Usuman Dan Fodio, to predict the arrival 
of the Mahdi and the appearance of other pre-apocalyptic signs near the year 1300 AH. See Muhammad 
Ahmad Al-Hajj, The Mahdist Tradition in Northern Nigeria, Ph.D. dissertation, Abdullahi Bayero College, 
AhmaduBello University, Kano, Nigeria, 1973; and Encyclopaedia of Islam, 2nd ed,m s.v. "al-Mahdf' (by 
Wilferd Madelung), http:/ /www.brillonline.nl.ezproxy.bu.edu/subscriber/entry?entry=islam _COM -0618 
(accessed January 9, 2012). 
42 Basiiru Mbakke, Miniin al-baq'i (tr. Khadim Mbacke), 56. 
43 Mul).ammad al-Am'in J66b Dagana, Irwii al-nadim, 26-7. 
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Following the death ofhis father and the conclusion of the incidents described above, 
it can be said that Bamba began his career as a teacher, independent of any other 
scholarly authority. Some Murid sources date the movement's beginning to this period, 
when Bamba first came to have his own school. 44 According to Murid historical sources, 
this is when Bamba announced that he had a unique educational plan for his students 
involving tarbiya, as will be discussed in the next section. Shortly after, however, Bamba· 
undertook a long voyage of learning to Mauritania, where he stayed for eight months in 
1883 and 1884. During his stay in Mauritania, Bamba studied at the library of 
Mul;tammad al-Y adali, as well as that of Shaykh Sidiyya, a powerful member of the 
Kunta lineage who was later to be appointed as Bamba's official host during his second 
exile in Mauritania.45 Bamba's ascetic striving on the path of mysticism was 
demonstrated during his initial stay with Shaykh Sidiyya, when he refused a sweet 
refreshment the latter offered him as a guest, declaring his intention to abstain from sugar 
in order to do battle with his naft or lower self. 46 
44 Assigning a date to the founding of the Muridiyya is complicated because of the cosmological 
implications of such an event within Murid discourses. Many Murids attest that Bamba, his mission, and 
the movement were all written pre-eternally, at (or before) the Day of the Covenant (Arabic yawm al-
mithiiq, also commonly known as the yawm alastu), the day in which the as-yet-uncreated souls of 
humanity testified to God's divine sovereignty as described in Quran 7:172. Notwithstanding this 
primordial foundation, the Muridiyya can be said to be founded at Bamba's arrival on earth; in 1882, with 
Bamba's beginnings as an independent teacher; in 1883, with the arrival oflbra Fall as Bamba's fortieth 
disciple inMbille Kajoor; in 1888, with the founding of the holy city ofTuubaa; with Bamba's covenant 
with God and the Prophet to assume his mission, or at any of several important points connected to his 
exile at sea; or during the second exile in Mauritania, when Bamba received the Prophetic order to 
announce the movement's official recognition as a tarzqa. These later points leading up to and during the 
periods of exile are discussed in Chapter 5, on Bamba's hagiography and achievement of the title of 
Khiidim al-Rasiil. 
45 Babou, Fighting the Greater Jihad, 60. 
46 Mul).ammad al-Amin J66b Dagana, lrwii al-nadlm, 23. Shaykh Sidiyya then asked him to drink, not out 
of desire for sweets, but out of desire to please his host, which he obliged. See also Basiiru Mbille, Miniin 
al-biiqz (tr. Khadim Mbacke), 110, where Majaxate Kala offered him a meal traditionally served with sugar, 
and he declared that he did not need to add sugar to it. 
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While Bamba must have advanced his knowledge in many disciplines, his readings in 
Sufism may have been the most beneficial. Of the nearly 1,200 books catalogued within 
Shaykh Sidiyya's library not long after, books on Sufism (ta$awwu.f) comprised the third 
most numerous category, after books of l;adfth and Maliki.fiqh.47 Included among the 
works on Sufism were works by Ibn 'Ata' Allah and other followers of the tar'fqa of the . 
7th/13th century Moroccan mystic Abii '1-.I;Iassan al-Shadhili, which was n:ot widespread 
in Senegambia. According to the Minan al-baq'f ofBasiiru Mbakke, however, Bamba was 
initiated into the Shadhili tar'fqa and adopted its wird (proscribed prayer litany) for eight 
years or more. 48 It is possible, then, that Bamba adopted Shadhili teachings and practices 
during this stay in Mauritania.49 The Minan al-baq'f also asserts that Bamba was initiated 
into the Tijani tar'fqa and adopted the Tijani wird for eight years. 50 This raises several 
questions, because Tijam practice does not allow adepts to belong to any other tar'fqa. It 
is possible that Bamba also undertook this entry into another branch of Sufism after his 
father's death, either during the stay in Mauritania or later on in Senegal, where the 
tar'fqa was growing in influence. Since it is known that Bamba had abandoned the use of 
all wirdby 1894 at the latest, Basiiru Mbakke's dating of at least eight years means that 
Bamba must have begun using both the Shadhili and Tijani wirdby 1886 or earlier. 
47 We benefit greatly from the cataloguing of the Shaykh Sidiyya library by Louis Massignon in 1909: 
''Une bibliotheque saharienne," Revue du Monde Musulman 8 (1909), 409-418. Massignon counted 683 
printed books and 512 manuscripts, including books of taftfr, /:zadfth,fiqh, theology, mysticism, literature, 
history, geography, eschatology, medicine, astrology, and esoteric sciences of the Quran. 
48 Basiiru Mbakke, Minan al-baqf (tr. K.hadim Mbacke), 37. 
49 Mul,lammad al-Amin J66b Dagana believed that Bamba was given the Shadhili wirdby a Moorish 
shaykh named Ustadh Baba b. Hamdi during his travels to Mauritania in 1883-4. He states that he arrived 
at this conclusion through 'Abd al-Qadir b. Amir al-Kumlayl, who had received the Shadhili wird from 
Bamba. While 'Abd al-Qadir did not know who had given the wird to Bamba, he did relate that Bamba had 
credited Ustadh Baba with giving him an unspecified "secret," which 'Abd al-Qadir and J66b Dagana then 
concluded may have been a reference to the Shadhili wird. See J66b Dagana, Irwa al-nadfm, 22-3. 
50 Basiiru Mbakke, Minan al-baqf (tr. K.hadim Mbacke), 37. 
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Shortly after his return from Mauritania, Bamba composed one of his most important 
pedagogical works, the Masalik al-jiniin (Paths to Paradise). A longer poem dealing with 
issues of mysticism, and more specifically with the pitfalls facing the aspirant who 
wishes to gain mastery over the lower desires of the nafs, Bamba wrote the Masiilik as a 
versification of al-Yadali' s (d. 1166/17 53) Khiitimiit al-tm;awwuf (Seals of Sufism) with 
autobiographical commentary regarding his own spiritual' struggles. In addition to its 
references to prominent texts and authors of Classical Sufism, the Masiilik contains two 
important clues to Bamba's philosophy, as explored by Babou and Ngom.51 First, the 
preamble urges the reader to ignore that Bamba is a black man, reminding that all are 
equal before God and judged according to piety, not race. 52 Babou presents evidence that 
Bamba faced anti-black racism and prejudice while he was in Mauritani~, and argues that 
his experiences may have convinced him to work to revive Islam among his own people, 
the Wolof. Second, the first section of the Masiilik makes clear Bamba' s view that Islam 
requires the conjunction of knowledge with action; Bamba clarifies that the application of 
knowledge includes proper practice, true intention and engagement toward self-
purification, thus defending the orthodoxy of Sufism. 53 Further, Bamba elaborates that 
Islamic scholars have an even greater duty to apply their superior knowledge to the 
benefit of the wider population, demonstrating a commitment to social engagement that 
would play a large role in the pedagogy he established for his followers. 
51 Babou, Fighting the Greater Jihad, 62; Ngom, "AJ.unadu Bamba' s Pedagogy," 104. 
52 AJ.unadu Bamba Mbille, Masiilik al-jiniin, http://www.daaraykamil.com/masaalik.pdf (acessed October 
26, 2011) line 46-52. 
53 Mbille, Masiilik, line 100-30, finishing with, "Reciting a single verse with reflection is better than 
reciting the entire Quran without reflection." 
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5. Conclusion 
The precolonial period in Senegambia was characterized by instability and rapid 
social change, and the threat of violence overshadowed people's lives at many points, 
putting property, livelihood_ and freedom at risk. Conflicts in which Islam was a 
motivating force, including the large-scale jihads and local uprisings which multiplied 
during the 19th century, were connected to the region's rapidly shifting economic, 
political and social conditions. Murid historical memory generally depicts the period as 
one of exploitation, confusion and moral decadence, in which the W olof people as a 
whole were at risk of both worldly and eternal perdition. A renewal of values and their 
enactment into practice was badly needed. 
A9madu Bamba and other members of his family su~fered the trials of this turbulent 
time firsthand, and Bamba's father became a key actor in two important milieus, the jihad 
ofMaba Jaxu and the court of the Dammeel ofKajoor. While these factors made Bamba 
poised to become an agent of social change, Murid sources see a deeper cosmological 
significance to Bamba's emergence as a renewer of Islam, explaining it as foretold by 
major Islamist figures and, ultimately, divinely preordained. Accounts ofBamba's 
education and early years show that he followed a course of study linked to well-
established texts and intellectual currents within the region, while also demonstrating that 
he fostered an early interest in pursuing a mystical spiritual path, and refused to hide his 
disdain for worldly power and the injustices taking place around him. 
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CHAPTER FOUR: The Role of the Serin: Al.nnadu Bamba as Educator 
Al.nnadu Bamba's mission to restore the religion, and through it the society, was 
undertaken on two levels: socially, through an educational program which would provide 
guidance and inculcate morals within Murid communities; and individually, through his 
own servanthood, and the esoteric attainment of elite spiritual stations entitling him to a 
privileged dispensation of blessings. These two sides are necessary complements to a 
holistic program which has as its goal nothing less than the healing, redemption and 
salvation of every willing person, and guarantees for success in both this world and the 
hereafter. Bamba, as leader, 1 has a dual role vis-a-vis the Murid community. He is a 
teacher and guide, who has passed his knowledge on to others and bequeathed writings 
and sayings from which one can explicitly draw instructions for living. He is also a 
sanctified being, pre-ordained by divine election, whose acts of worship produced an 
unparalleled reward to be shared with the world, and whose traces can bless one 
implicitly with divine forgiveness, protection and favor. Conversely, a follower of Bamba 
has two poles upon which to formulate a worldview and base his or her action: that of the 
explicit practices taught and recommended by Bamba, and that of the esoteric realm, 
seeking the enlistment of Bamba' s powers of intervention in this world and intercession 
in the next. 
1 The word "leader" is, in fact, one possible translation of the Woloftitle seriii, which can also mean a 
religious authority, or scholar or practitioner of religious sciences. It is sometimes translated as "marabout," 
which is problematic due to the association of the latter with occultish charlatanism in colonial sources and 
some social science literature. Among Munds, the name Seriii Tuubaa (Leader ofTuubaa) is one of 
Bamba's most common honorifics. The title of Seriii alone is so closely associated with Bamba, however, 
that he is quite often referred to only as Seriii bi, "the Leader," or, for purposes of distinguishing, as Sifriii 
bu mag bi, "the Great Leader." 
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While Bamba's roles as educator and saint are both essential to the success ofhis 
mission, many scholarly analyses in both Western and Islamist fields have misunderstood 
or failed to adequately take into account the role of the spiritual and esoteric in 
constructing Murid worldviews and, consequently, in motivating Murid actions. Instead, 
they have often focused on the economic and political dimensions of Murid activity, and 
particularly on the relationships Murid religious authorities have with their followers, on 
the one hand, and with other forms of formal power structures (such as the state or major 
market actors) on the other. From the perspective of Murid discourses, while such 
observable phenomena may be the most visible, they are far from being the most 
meaningful or important, and are seen as effects, rather than causes, of the true sources of 
Murid power. 
The investigation of topics such as the meaning ofBamba's exiles at sea (1895-1902) 
and on land (1903-1907) in Murid discourses, the different uses ofBamba's writings 
within Murid belief and practice, the relationship between Bamba's teachings to others 
and his own personal acts of servitude, and the fact that the concept of education in 
Murid discourses goes far beyond Bamba's written and spoken teachings, are all 
exercises which can help us to better understand how Murid individuals historicize 
themselves and conceive of their roles in the world. In order to explore such topics, one 
must first understand the twin Islan;tic concepts of ~iihir and bii{in and their application 
within Murid epistemology, as well as the overarching importance of what may be 
termed as mystical, esoteric, or unseen phenomena and forms of knowledge. The pair of 
words ~iihir, meaning that which is external or apparent, and bii{in, meaning that which is 
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internal or hidden, appears four times within the Quran: in 57:3, as names of God, 
demonstrating the all-encompassing nature of divine Reality;2 later in verse 13 of the 
same Sfua, describing an inner and outer wall;3 in 6:120, to refer to the outwardness and 
inwardness of sins; and in 31:20, referring to God's blessings upon humanity. The latter 
two references in particular, identifying an exoteric aspect as well as an esoteric aspect 
for both sins and blessings, indicate the idea, supported elsewhere in the Quran and 
badfth and thoroughly developed in Islamic thought, that God endows places, objects, 
and actions with hidden benefit or harm toward people. Furthermore, the Quranic story of 
Moses and al-Khi<;lr ("One of Our slaves to whom We had vouchsafed Our mercy and 
whom We had endowed with knowledge of Our own"), 4 so often used to defend mystical 
interpretations of the Quran and even Sufism itself,5 as well as the famed badfth al-firiisa 
("Beware the insight and discernment of the believer for he sees by the light ofGod")6 
have been employed as evidence that some of God's slaves and believers will be 
privileged with knowledge of the hidden meanings of things, and will be able to use this 
knowledge to the benefit of others. 
Murid discourses, as with many mystically-inclined Islamic discourses found 
throughout West Africa, naturally place significant emphasis on the doctrine of ?iihir and 
biitin. While the two are seen as integrated components of creation, the biitin, seen as the 
2 "He is the First and the Last, and the Visible and the Unseen. He has knowledge of all things" (Dawood). 
3 They are the walls of the gate separating the hypocrites from those who believed on the Day of Judgment. 
4 Quran 18:65 (Dawood). The full episode occurs in 18:59-81. See Encyclopaedia of Islam, 2nd ed., s.v. "al-
KHac;lir (al-Khic;lr)" (by A. J. Wensinck), http://www.brillonline.nl.ezproxy.bu.edu/subscriber/entry? 
entry=islam_ COM-0483 (accessed January 9, 2012). 
5 See Kristin Zahra Sands, Sufi Commentaries on the Qur'iin in Classical Islam (New York: Routledge, 
2006), 79-96. 
6 Related in Tirmidhi, as reported by Ibn al-Qayyim al-Jawziyya in Madiirij al-siilikin, and subject of a 
chapter in Qushayri's Risiila. 
142 
essence of things, is considered to supersede the :flihir, associated with the fleeting nature 
of worldly life and the deceptiveness of appearances. Being focused exclusively on that 
which is outward or apparent (Wolof lu nekk ci saayir) is seen as a lamentable 
misalignment of one's priorities among Munds. Similarly, while the two dimensions are 
inter-related, the dimension of batin is often seen to exert more causative force on the 
:fiihir than vice versa: while that which appears fine on its exterior may be degraded and 
cause degradation esoterically, that which is upright in its esoteric aspect will lead to both 
hidden and manifest forms ofblessing in terms of light, guidance, happiness and ease, 
and peace. 
1. ~adu Bamba as Educator 
Having seen the state of Islamic practice in the area, and, more importantly, the social 
crises of the time, it is understandable that Bamba's pedagogy would concentrate on 
teaching and fostering the inner dimensions of faith in order to restore the essence of the 
religion. Consequently, esoteric elements figured heavily in Bamba's teachings to others, 
in addition to the esoteric blessing and support that would be provided by his own 
hagiographic trajectory. This is demonstrated by the role of tarbiya (spiritual training or 
discipline) and work within the Murid educational program, as well as by the 
pronouncements on the importance of work and of turning words into deeds within Murid 
discourses. It is also seen in the widespread practice of reading or chanting Bamba's 
poems (qa.ya 'id) for their protective, healing, and other esoteric properties, which is 
repeatedly recommended within Bamba's teachings. In a similar vein are the wider 
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traditions of vocal dhikr (W olof sikar, the chanting of repeated refrains), as well as the 
nearly ubiquitous visual representations ofBamba, lbra Faal, and other Murid shaykhs-
a sort of visual dhikr found within homes, workplaces, and public spaces alike. 7 Finally, 
the importance of the biitin dimension within Murid teachings is exemplified by the 
shaykh- disciple relationship, wherein the disciple's acts demonstrating submission and 
sacrifice toward the shaykh are seen not solely as steps constituting the disciple's 
overcoming of the ego and base desires, but also as an investment, a commitment in 
which the disciple's divine share of worldly provision is traded for more useful things. 8 
In Murid thinking, the goal of education is to provide individuals with the skills, 
character traits and attitudes they will need to approach life's challenges and be 
successful in both this world and the next (referred to by the Arabic phrase sii 'datal-
diirayn or the Wolof xeewalu naari ker yi, both meaning "the felicity of both houses"). 
Success, in turn, involves earning first the gratitude of God (Wolofngeremul Yalla), 
making the Murid education a God-centered one, and second, fulfillment of the duties 
associated with one's social responsibilities, making the Murid education equally 
socially-centered as well. A good upbringing (W olof yar, similar to Latin educatio ), 
politeness and courtesy (W olof teggiin ), and the acquisition of values such as forbearance 
7 A visible hallmark of the Muridiyya which cannot be missed by any visitor to Senegal; if they were not 
explicitly recommended by Bamba, they have never been discouraged by any major Murid authorities. 
8 The Wolofwordjaayante, central to Murid discourses regarding both the undertaking ofBamba's 
mission and the undertaking of proper discipleship, conveys both commitment and exchange. As a popular 
Mudd saying has it, "Giving out wealth from the sweat off your brow is what is useful, today and 
tomorrow (on the Day of Judgment)" (Naq joxe mooy njariiiu tey ak elleg; Quoted by Useenu Ture, Yoof 
Laayeen, June 8, 2009). The notions of submission (jebbalu) and command (ndigal) are often unfortunately 
misconstrued by outside scholars and others as leading to a sort of brainwashed zealotry in which the Murid 
hierarchy of authority controls how followers spend their money, whom they vote for, and the like. The 
idea that the movement's success stems from its ability to relieve its followers of the anomie of modem life 
is not entirely misguided; the argument that it does this by removing their agency and denying their 
freedom of choice, however, is not supported by internal sources. 
144 
(yV olof mufi), honesty (Wolof ngor), integrity (yV olofjom ), flexibility (yV olof masla, 
woyo.f) and generosity (Wolof laabiir) are all essential elements ofknowledge to be 
gained from a Murid education. Another hallmark ofBamba's mission informing the 
Murid conception of education is its principle of invitation extended to all people (Arabic 
da 'wa, Wolofwoote), meaning that anyone, regardless of background or past, would both 
be able to understand the message, and also be given a socially constructive role from 
which to draw his or her own dignity and benefit (exoterically as well as esoterically). 
Finally, the holistic nature of the Murid view of education is demonstrated through its 
rootedness in the W olof concept of defar nit, literally repairing or mending people, which 
refers to curing the diseases of the heart, eli~inating bad qualities and replacing them 
with good ones. 
Bamba's educational program contained several adaptations intended to respond to 
the needs of his place and time, including the use of his own writings in the curriculum, 
the use of the W olof language in oral teachings and of elements of W olof culture in 
Murid teachings and practices, and most notably, the emphasis on tarbiya or spiritual 
discipline. Even with such adaptations, the Murid education system remained firmly 
grounded in the texts and practices of Islamic education as it had long been known 
throughout the region. Murid practices were seen as unorthodox, or even heretical 
innovations, by some members of the scholarly elite of the time, and have continued to be 
controversial in an age when Salafist discourses have dominated the center of global 
Islamic thinking and demonized divergent forms of Islamic expression. An analysis of 
Murid teachings, however, demonstrates their reiteration of the fundamental Islamic' 
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scriptures and insistence on basic values such as piety, asceticism and selflessness. The 
movement's unique educational and cultural practices result from a desire to convey and 
implement the spirit of the religion in ways that are understandable and feasible for all 
members of society. Far from being a departure from orthodoxy, Murids see themselves 
as inhabiting the very heart of Islam, shining a light for the entire world. 
2. Spiritual Discipline or Tarbiya within Murid Pedagogy 
According to a well-known narrative, Bamba gathered his followers to announce the 
institution of tarbiya as a guiding principle of his pedagogy, declaring publicly that his 
school was not to be like others in the area. 9 A related incident, reported in Sidi Baara 
Gay's narration given below, makes it clear that Bamba saw tarbiya as the missing piece 
which would restore the weakened faith and superficial practice of his contemporaries, 
allowing them to attain higher levels of knowledge, including 'ilm al-ghuyiib, the 
knowledge of unseen things. The following incident is said to have taken place before 
Bamba announced that his school would be uniquely focused on tarbiya: 
He found the other scholars reciting the Quran and memorizing it. And he told them, 
"The fact that all of you have memorized the Quran to the point where you can recite 
it without reading or writing is quite admirable indeed. But there is something even 
more admirable." 
"And what is that?" they asked. 
9 "Seri:fi Tuubaa called all of his disciples and told them, 'I am informing all of you that from this day on, 
those of you who came here only for [bookish] study, that and nothing else, if you do not wish to belong to 
my path, which is the path of tarbiya, you can find someone else with knowledge and learn from him. 
Because those who stay here, the study they undertake will be the study of tarbiya."' Sidi Baara Gay, 
Njaareem, July 26, 2009. Variant accounts are related in Babou, Fighting the Greater Jihad, 63; and in 
Searing, God Alone is King, 97. 
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"What is even more admirable is the ability to sit on the ground silently and hear the 
angels above you writing in the Holy Tablet10 - to hear the sounds from the strokes of 
their pens." 
"And what can give that kind of knowledge?" they asked. 
"Tarbiya," he said. "Tarbiya gives that kind ofknowledge."11 
Although Bamba's educational program was focused on tarbiya, this was intended to 
complement and reinforce the traditional scripture-centered curriculum, rather than 
replacing it, as well as offering a meaningful education to those for whom learning to 
memorize the Quran would not be the most valuable activity. Wolofal scholar 
Muhammad Mahmud NaiJ and Fallon Ngom have both explored the role of tarbiya in 
presenting a spectrum of educational activity so that every person would be given a 
curriculum based on their abilities and needs. It must be remembered that at this time, 
members of all groups ofWolof society were faced with volatility and rapid social and 
cultural change, such that even those who had opposed Islam were seeking points of 
entry. Bamba's communities received large influxes of people, sometimes displaced, 
desperate or confused, including full grown adults with minimal prior knowledge of 
Islam. The traditional educational system, intended for children and rooted in 
memorizing the Quran in Arabic, would not have responded to their needs. In the 
following passage from NaiJ's biography ofBamba, he explains how Bamba would 
assign tasks to incoming disciples: 
If you came to submit to him (Bamba), if you were a learned person, he would send 
you to the knowledge schools, where you would teach. If you possessed some 
Quranic knowledge, he would send you to Quranic schools where you would learn 
10 Arabic Law}J al-mabfii?, the divine record upon which all deeds of creation have been recorded. 
11 Sidi Baara Gay, Njaareem, July 26, 2009. 
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and teach. If you were at a schooling age, he would send you to knowledge schools or 
Quranic schools where you would study at your level. 
(Bamba said): I instruct all disciples (1) to cultivate knowledge, courtesy and 
discipline. I order every disciple who relies on me (2) to keep studying the Quran, the 
best of the books. If your brain could not hold these two things, he would send you to 
the working school where you would be educated and taught all types of work. If you 
were beyond the working age or could not do it, he would fmd something useful that 
brought divine reward and ask you to do it. But no one ever stayed with Boroom 
Tuubaa (Bamba) without doing anything. 12 
Quranic teacher Sidi Baara Gay provided an explanation of tarbiya that reinforces the 
vision of education as a holistic endeavor within Murid thought. Connecting tarbiya to 
the overall Murid goal of reaching God (yegg ci Yalla), he compared the master of 
tarbiya (seex tarbiya) to a doctor who diagnoses the diseases of the heart and prescribes 
appropriate treatments. Gay's discussion separates ta 'alim, academic learning (including 
Quran, }J.adith, fiqh, 'aqida, grammar, etc.) from the trajectory of tarbtyya- tarqiyya-
fa$jiyya (Arabic education- ascendance- purification), a spiritual path toward holiness 
and knowledge of God for which tarbiya is only the first step. Although the academic 
subjects usually precede the spiritual trajectory, Gay simply explained that some people 
go only to the tarbiya school (daara tarbiya) and learn in that way. 13 The explanation 
begins with an ontology ofhumanitywhich presents arrival at God as the ultimate goal: 
Tarbiya is the education of the soul (tarbiyyat al-ril/:l). Human beings were created 
from mud and light, that is to say, from mud and spirit (rill;). This mud, or dirt, is the 
reason why human beings usually tend toward sin. A master of tarbiya, however, will 
apply tarbiya upon you until your spirit is more powerful than your body. In order for 
one to become a master of this work, he will have to undertake it and work until he 
has reached God, and understands how it has all happened, knows the paths that will 
12 Quoted in Fallou Ngom, "Al}madu Bamba's Pedagogy and the Development of 'Ajami Literature," 
African Studies Review 52, 1 (2009), 105-6. 
13 For more on the daara tarbiya, see Babou, Fighting the Greater Jihad, 105-8. 
allow others to achieve this. If you come to someone like that, he will cause you to 
ascend (tarqiyya). 
The master of tarbiya uses his spiritual insight to identify and repair (defar) the 
ailments blocking a disciples ascent to God, by prescribing individualized courses of 
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therapy, which may include prayer, meditation, scriptural study or, significantly, work: 
Whoever comes, he will know the diseases of the self, whatever it is that is 
preventing you from reaching God. Perhaps he will order someone to farm, or to go 
bring the water from the well, or to read the Quran, or to read the qa$Ci 'id ofBamba, 
or give a name of God for the person to recite, or give the Prayer Unto the Prophet 
($alat al-nabl). And if enacted, all defects, all obstacles which were between you and 
your reaching our Lord will be removed.14 
Basiiru Mbakke's discussion ofBamba's pedagogy begins with the distinction 
between bookish learning and spiritual learning ( edu~ation by l:zal or spiritual state), 
stating that while the former gives discipline and direction to aspirants, the latter brings 
them closer to God.15 For Mbakke, Bamba's educational methods were based in two 
fundamental principles of the Prophetic Sunna explained in the l:zadlth: "Speak to people 
according to their understanding," and "establish people in their proper places," for which he 
interprets "their proper places" to mean whatever they know how to do best.16 As he 
describes the successive waves of people coming to join Bamba from among the Islamic 
14 Sidi Baara Gay, Njaareem, July 23, 2009 
15 This statement, and several others withinMbakke's discussion ofMurid education, makes reference to a 
work called the Tara 'if; which may be the Kitab al- tara 'ifwa '!-tala 'id of Sidi al-Mukhtar al-Kabir al-
Kunti (1142-1226/1729-1811). 
16 Basiiru Mbakke (Serigne Bachir Mbacke), Minan al-baqi (tr. Khadim Mbacke), 46. Muhammad was in 
fact known to' tailor his messages according to his audience, as regards calling to Islam (da 'wa), 
recommendations toward non-obligatory behaviors and against non-prohibited ones, and explanations of 
veiled knowledge such as the meanings of verses of the Quran, the Day of Judgment, and other theological 
questions. In one J;zadith, he is said to have expressed a desire to rebuild the Ka 'ba, which he did not do 
because his community had come to Islam so recently, meaning that they would not be able to accept such 
a thing. This J;zadith is often invoked to express the idea that people, particularly beginners in Islam, must 
not be asked to undertake more than they are capable of handling with regard to religion. 
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scholarly elite as well as commoners, he refers to a group of people "who had confided their 
souls to him and passed the mantle to him, having renounced their own wills," a translation 
of the Wolof concept ofjebbalu, confiding or submitting oneself to a shaykh. 17 This group of 
people, he explains, 
were inspired by actions. Model behavior incited them to good deeds, and the Shaykh's 
effort and care was sufficient to elevate them. What directed these men to God was His 
manifestation through the Shaykh's movements and rests, without the need for further 
explanations or prescriptions, just as a tortoise raises its young by smell. 18 
Mbaldce goes on to explain that this education consisted of tasks which would teach 
aspirants to "deprive the soul of the pleasures of earthly life, turn away from prestige, act 
uprightly, keep sincere intentions in all things, and give priority to the goals and finality of 
religion in every matter."19 All of these are typical qualities not only for Sufi aspirants, but 
for any pious Muslim. As an example ofthe sort oftasks assigned, Mbakke describes 
collective work in the fields, which combatted laziness and vanity, and placed people side by 
side with no distillction, demonstrating their fundamental equality as humans and teaching 
them that the acquisition of virtues and the accomplishment of good deeds are the only things 
that set people apart. Mbakke adds that this sort oflearning through work was also 
accompanied by preaching intended to help people "recognize the defects of the soul and 
understand the realities of the religion." The applied learning offered by tarbiya therefore had 
the same ultimate goals as bookish learning: "the purification of hearts and the illumination 
of spirits."20 The Murid focus on tarbiya reflected Bamba's conclusion that it was the most 
appropriate way of reaching people at their level of understanding; tarbiya would allow them 
17 Jebbalu and the shaykh- disciple relationship is discussed in the final section of this chapter. 
18 Basiiru Mbakke, Miniin al-biiqf (tr. Khadim Mbacke), 46. 
19 Ibid. 
20 Basiiru Mbakke, Miniin al-biiqf (tr. Khadim Mbacke), 47. 
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to hasten their approach to God, through learning by doing rather than by theoretical 
exposition, whether one was learned in Islam or not. The statement, "work is worship" 
(commonly known as a l;adfth ), which has become a popular saying among Munds (W olof 
ligeey agjaamu Yalla la), expresses a similar idea. 
3 .. Bamba's Spoken Teachings: Scripture, Metaphors, and Virtues 
Tarbiya, as a form of applied learning with implicit or esoteric benefits, was meant to 
be adapted to local needs and local knowledge. Bamba's verbal teachings to his 
followers, either spoken in W olof or written in Arabic and translated by Murid scholars, 
demonstrate even more clearly the importance oflocalizing Islamic knowledge within his 
pedagogy. In keeping with the principle of speaking to people according to their 
knowledge, Bamba is known to have varied the format of his message depending on his 
audience, replying almost exclusively with Quranic verses or l;adfth to questions or 
challenges posed to him by scholars, but using simple arguments and direct metaphors in 
Wolof with less educated people. He was fond of analogies, and often used the immediate 
context to present lessons and examples of model behavior; he would also often draw 
signs and symbols to present ideas visually. 21 
The use of language, imagery, and cultural forms which were familiar to W olof 
people was not only important to the transmission of the Murid message; it also 
empowered people to think of elements of local knowledge as congruent with Islamic 
knowledge, encouraging them to view Islam as something universal and already 
21 Mamor Na!J, Daaray Kaamil, Tuubaa, July 28, 2009; El Hajji Mbille, Waxtaani Serifl Tuubaa, vol. 1 
(Dakar: Imprimerie Cheikh Ahmadal Khadim, 2004), 9, 14. 
151 
somewhat familiar. This localization of knowledge was a key element in the emergent 
Wolofalliterature of Mbay J axate, Muusaa Ka and the others. At the same time, Bamba 
displayed traits which identified him as a Muslim both internally and externally. In his 
speaking, for example, Bamba was known to be clear and succinct, to engage in 
reflective silences before responding definitively in complicated or tense situations, to 
instruct by offering series of rhetorical questions, and to repeat himself three times during 
important statements, all traits related to the Prophetic character. 
As stated, the Quran and l:zadith remained central to Murid pedagogy, and the 
education of many children began (and still begins) with traditional memorization of the 
Quran. Bamba is known to have recommended reading at least one sixth of the Quran 
every_ day, both as a general habit and as a method of instruction. 22 The importance of 
reading the Quran as a source of good character is demonstrated in Bamba's statement 
that "whoever reads one third of the Quran every day will have spiritual certitude (yaqfn ), 
will not quarrel with anyone, nor refuse anyone, nor be jealous of anyone, nor sink into 
oblivion, and that is only a small portion of the gifts intended for that person."23 Serifi 
Saaliw Mbakke (1915-2007), fifth Caliph General of the Murids, said that when Bamba 
lived in Njaareem, the noise of people reciting the Quran and Bamba's qa$ii'id during the 
22 El Hajji Mbille, Waxtaani Serii'i Tuubaa, vol. 1, 29. This section makes significant use of the works of 
El Hajji Mbille, a great-grandson ofBamba's paternal half-brother brother Maam Cemo Ibra Faty, who 
has collected and published several collections of sayings and deeds attributed to Bamba. While these 
collections do not contain chains of transmission, the sources of statements are graded according to their 
closeness to Bamba in a way reminiscent of J:wdfth sciences. For the present work, unless otherwise noted, 
any statements used as sources regarding the historical Bamba will be drawn from those statements 
qualified as "very sound" (wer na lool), which were transmitted either by those present or by Bamba's 
children, or "sound" (wer na), transmitted by elders who received it from those present. Less reliable 
statements will be used to demonstrate Murid discourses surrounding Bamba. 
23 El Hajji Mbille, Waxtaani Serii'i Tuubaa, vol. 1, 29. 
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night and the dawn resembled the croaking offrogs.24 The acts of reciting Quran and 
reciting Bamba's qa$ii 'id, then, are both seen to have healing and educative qualities. 
The explicit message of the Quran and f:zadith also comes through repeatedly in 
Bamba's teachings. In fact, many statements attributed to Bamba resemble both Quranic 
verses and f:zadfth in their form and content, attesting to his role among Murids as carrier 
of the Prophetic message.25 Reminders of God's omnipotence and omnipresence, the 
inevitability of death and the Day of Judgment, and the meanings and importance of 
sincere repentance (Arabic tawba na$ii/:z), gratitude to God (shukr Allah), and good 
intention (niyyat al-khayr), are all themes which emerge repeatedly within Bamba's 
sayings in Wolof. A lengthy speech by Bamba, reproduced by El Hajji Mbakke, 
exemplifies his tendency to take some of the most powerful statements from the Quran 
and present them with equally powerful metaphors. 26 In the following excerpt, Bamba 
describes true gratitude to God: 
What, then, is gratitude to God (shukr Allah)? It is [the attitude of] the servant who, 
whenever a thought enters his mind, no matter how small, knows that the King has 
spoken to him, saying, "[I am] aware of that which is within your breast.'.27 Wherever 
he goes, no matter how far, he knows the King has told him, "And wherever you turn, 
there is the face of God. "28 When he sets off toward a destination, he knows, "And He 
is with you wherever you are."29 
24 Ibid. 
25 For example, the phrase, ''Do not be heedless and do not take lightly your approach to your Lord, who 
created you and those who came before you," (El Hajji Mba.kke, Al-l)iyiifat al-$amadiyya min al-abiidlth 
al-khadlmiyya, 2:6) recalls the language of the Quran. The following statement, on the other hand, recalls a 
style common in the badlth: "Human beings are five: wealth, organs, bones, deeds, spirit. When you die, 
our Lord takes your wealth and gives it to the living, telling them, 'don't thank the deceased, it is I who 
give it to you.' The Lord gives the organs to the worms and the bones to the earth, and then takes the spirit 
and deeds" (El Hajji Mba.kke, Waxtaani Sliriii Tuubaa, vol. 1, 18). 
26 El Hajji Mba.kke, Al-l)iyiifat al-$amadiyya min al-a/:liidlth al-khadlmiyya, 2:7-26. 
27 Arabic, 'al'fm bi-dhiit al-$udiir (Quran 11 :5). 
28 Arabic,ja-aynamii tuwalliifa-thamma wajh Allah (Quran 2:115). 
29 Arabic, wa huwa ma 'kum aynamii kuntum (Quran 57:4). 
153 
In drawing people's attention to God, sayings attributed to Bamba often create a stark 
and somewhat biting contrast to the limited and self-centered perspective of the ego, as is 
common in Sufi sayings and stories. In one example, Bamba is said to have said: 
"Everything belongs to God. When you try to give God [only] a portion of everything, it 
will not be accepted, because God owns the heart and the tongue and the limbs, God 
owns the will and words and deeds. "30 The idea that sincere worship requires total 
devotion is common throughout Murid discourses. Similarly, since the body and its 
actions belong not to oneself but ultimately to God, guarding one's limbs from offenses 
against God is central to Murid epistemology as in other Sufi traditions, because such 
offenses prevent the ascent to greater knowledge. 31 In a second exaJJ.?.ple, more specific to 
the W olof context, Bamba again evoked the idea that God is the true owner of all things. 
In this instance, an older disciple was in a land dispute with a Fulani herder. 32 Bamba 
forbade him from disputing and ordered him to give up the land. When the disciple 
returned, he admitted that he had not done as ordered, but had instead forced the herder 
off of the land. Bamba responded, "I hope you have given up the sky as well, for they 
have the same owner," repeating the last phrase three times.33 
In the same way that Bamba drew examples from the events happening around him, 
he often employed metaphors using imagery common to W olof life to instruct his 
30 El Hajji Mb8.kke, Al-l)iyiifat al-$amadiyya min al-abiidfth al-khadfmiyya, 2:4. 
31 In Bamba's pedagogical poem Tazawwud al-Shubiin, the seven limbs to be controlled are: the tongue, the 
ear, the sight, the hand, the foot, the stomach and the genitals. See Babou, Fighting the Greater Jihad, 84, 
for further explanation. These are the same seven limbs enumerated by al-Tirmidhi (d. c. 320/938) in the 
Sfrat al-Awliyii' (Life of the Friends of God): see Bernd Radtke and John O'Kane, The Concept of 
Sainthood in Early Islamic Mysticism (Richmond, Surrey, U.K.: Curzon, 1996), 44. 
32 Land and water usage are a common cause of conflict between farmers and pastoralists throughout the 
Sahel. 
33 El Hajji Mb8.kke, Waxtaani Seriii Tuubaa, vol. 1, 5. 
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followers on the importance of practicing good deeds and fostering good qualities. 
Metaphors involving farming, food, and especially rain and water, feature prominently in 
Murid discourses. In one narration, Bamba compared the hearts of the Prophet's 
companions to flourishing fields, likening their adherence to the l:zadzth to a fresh wind, 
clearing the way for the Quranic revelation to descend upon their hearts like rain, and 
allowing them to experience "light upon light."34 Another narration demonstrates the 
Murid emphasis on combining intention and action, likening admirable intentions to 
planting, admirable words to farming, and admirable deeds to harvesting. 35 Farming 
metaphors were employed with similar pedagogical and exhortative effect by W olofal 
poets, as in the following passage by Mbay Jaxate: 
Wet season is the time for people to farm, 
Farm now, my friend, before dry season comes 
Whoever wanders carelessly till the season is done, 
His farming will not remedy his disgrace, for it will not rain again 
This world is wet season, good deeds are farming, 
Food is your reward, when it arrives you will rejoice 
When they farm, you farm, when they do not farm, you farm, 
Do not look back in envy, do not slow down or stop36 
As the importance of agricultural work to the theory of tarbiya illustrates, these passages 
can be read not only as metaphors, but as praise for the esoteric benefits of actual farm 
work as a source of discipline and education, intended for an audience of Sahelian 
34 El Hajji Mbille, Al-l)iyiifat al-$amadiyya min al-al;ziidfth al-khadfmiyya, 3:35. The phrase "light upon 
light" (Wolof leer ci kaw leer) is a reference to the Quranic nur 'alii nur within the "light verse" (Quran 
24:35), an extended analogy regarding the illumination of the human heart. The verse is the subject of 
Ghazzali's treatise on gnosis, the Mishkiit al-anwiir (The Niche for Lights). 
35 El Hajji Mbakke, Al-l)iyiifat al-$amadiyya min al-al;ziidfth al-khadfmiyya, 2:39. 
36 Mbay Jaxate, "Xarit Degg Yewwul ba Yewwuy Jarifi" (Listen Friend, Wake Up, and Wake Up with a 
Purpose), in Mamadou Lo, Un aspect de la poesie "wolofal" mouride. Traduction et analyse de quelques 
titres de Seriii Mbay Jaxate (memoire de maitrise, Universite Cheikh Anta Diop de Dakar, dept. de Lettres 
Modemes, 1993), 49. 
farmers all too familiar with the exertions it requires. The undertaking of such physical 
labor exemplifies the realization of thoughts and words into deeds, and these forms of 
Murid discourse provide encouragement to followers, both to continue working under 
difficult conditions, and to extend such resolve into other areas of their lives. As the last 
line indicates, a good Murid also does not allow the circumstances and attitudes of others 
to affect his single-minded pursuit of success, and avoids hindering himself with ne:gative 
behaviors such as jealousy or idleness. 
Metaphors of home also recur throughout Bamba's teachings, often to encourage 
turning away from the world (deddu adduna) by referring to life as a brief journey and 
the hereafter as the destination, a notion repeatedly expressed within the Quran. 37 Mbay 
Jaxate expressed this theme, of disdain for the world and the need to reorient one's 
attentions beyond it, in Wolofal poetry, with lines such as, "Leave your body here in this 
house to accomplish works, take your mind and place it in that house, then run away,"38 
and, "The world is a bad house, it has never improved and never will, and if you do not 
37 One narration attributed to Bamba, qualified by El Hajji Mbille with the least reliable status of simply 
"circulated" (wer na), exemplifies the Murid expression of this notion, even if not actually transmitted by 
Bamba himself. In this narration, Bamba rhetorically asks his students to define "out of the country," in 
order to explain as follows: "Whoever is here in the world is out of the country. So apply yourselves in 
religion and send whatever you can back home. Whoever manages to do that, when the time comes to go 
home, even if you have nothing, you will be cared for with what you had sent; but if you never sent 
anything, when you arrive you will not fmd anything." The theme of sending wealth back home resonates 
deeply in the region, where seasonal and long-term labor migration have been widespread and well-
established practices for many generations. BBC reported that in 2009, remittances from abroad totaled two 
billion U.S. dollars, comprising over seven per cent of the Senegal's Gross Domestic Product (Julian 
Bedford, "Senegal's Lifeblood Drains Away," BBC World Service, March 10,2009, 
http:l/news.bbc.co.uk/2/hi/business/79320 18.stm, accessed October 17, 2011 ). The global Murid Labor 
diaspora has received some attention due to its social and economic dynamism, but it is only one iteration 
of a trend that includes urban labor migration to Dakar, Banjul and elsewhere, as well as other forms of 
labor migration, which together affect a significant portion of the W olof population. 
38 Mbay Jaxate, "Xarit Degg Yewwul ba Yewwuy Jarifi" (Listen Friend, Wake Up, and Wake Up with a 
Purpose), in Mamadou Lo, Serii'i Mbay Jaxate, 49. 
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worry about improving yourself, no one else will remedy your problems."39 In a similar 
fashion, Mbay J axate employed the dichotomy of :fiihir and biitin to refer to the heart as 
the true home, invoking the concept of spiritually repairing the heart in order to exhort 
listeners to renounce the world and foster good qualities, with the following line: "Take 
hold of your heart and fix it, for your heart is your home; what will it remedy to fix up 
your house while leaving your heart as it is?"40 
Other sayings spoken by Bamba employ metaphors of home and food in other ways. 
In one narration, for example, good intention is referred to as the shelter or dwelling 
place of the heart, anchoring it and protecting it from harm, while longing for God is the 
heart's nourishment, allowing it to grow.41 In a parallel narration, licit and useful speech 
is the dwelling place of the tongue, while praiseworthy speech is its nourishment. 4~ 
Bamba also expressed the importance of controlling one's appetites by declaring that to 
waste food is to eat until one is full, as it leaves one unable to do what pleases God until 
after that food has digested.43 All of these statements serve to educate the Murid as to the 
proper view to be taken with regard to the individual self. Protecting oneself against the 
hidden dangers within the self and in the world, and making preparations and provisions 
for the hereafter, should be the main preoccupations of the Murid as far as his or her 
individual self is concerned, and both require steadfast discipline, single-minded 
dedication, and the willingness to undertake hard work. 
39 Mbay Jaxate, "Jappal Sa Xol bi Defar" (Take Hold of Your Heart and Fix it) in Mamadou Lo, SiJriii 
Mbay Jaxate, 67. 
40 Ibid. 
41 El Hajji Mbakke, Al-l)iyiifat al-.yamadiyya min al-a/:ziidlth al-khadfmiyya, 2: 37. 
42 El Hajji Mbak:ke, Al-l)iyiifat al-.yamadiyya min al-a/:ziidlth al-khadfmiyya, 2:43. 
43 El Hajji Mbak:ke, Waxtaani Seriii Tuubaa, vol. 1, 8. 
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The champion wrestler is an archetypal hero in W olof culture, representing prowess, 
strength, agility, tenacity, and technical mastery. As such, they are often the subject of 
traditional oral praise poetry. In two sayings attributed to Bamba, he refutes the valor of 
champion wrestlers (W olof mber) by calling attention to the worldliness and ultimate 
futility of their endeavors. In the first of these, after hearing drums nearby, Bamba is told 
that they are coming from a wrestling match, the W'olof word for which (lamb) can also 
mean "to touch or feel." Bamba, making a play on this double meaning, is then said to 
have exclaimed three times, "they will not fmd anything!"44 In the second incident, 
Bamba is asked to pray for success for a certain champion, but instead walks him to the 
cemetery, then asks, "How will you do with the champion who caused all of these people 
to fall?"45 
Imagery surrounding the champion wrestler was used by Serifi Muusaa Ka to praise 
Bamba in several ofhis works. InJasaawu Sakk66r bu Yoonu Geej gi (The Rewards of 
Gratitude on the Way to the Ocean), Ka's epic poem ofBamba's exile at sea, he contrasts 
Bamba's status to that of two cultural elites, the Islamic scholars (the doomi soxna) and 
the wrestling champions, with the following line: 
The Islamic scholars are all deficient, Bamba is a kiimil (a perfected man) 
The fighters are all debutants, Bamba is a cable 46 
44 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 14. The narration is qualified as ''well-known" (siiw 
na), meaning that is has come from someone not directly linked to its transmission, but who is nonetheless 
considered to be a reputable source by the author. 
45 E1 Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 21. 
46 Seriii si niiji$ laiiu, Bambaay kaamil, mber yepp suq laiiu, Bambaay kaabal. Muusaa Ka, Jasaawu 
Sakk66r bu Yoonu Geej gi (Tuubaa, Librarie Touba Darou Khoudoss, no date), 5. 
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In another poem, Xarnu bi (The Century), Ka appropriates the praise traditionally used 
for wrestlers, using it to describe Bamba: 
Come down to vaunt your prowess, show your grace, with head held high 
For you have taken the victory in the battle of the century47 
Mbay Jaxate employs the imagery of the champion wrestler in other ways. In one 
verse, he refers to Satan as a champion fighter, who appears whenever one is in the 
company of other people. 48 Within the poem, J axate treats the Sufi theme of maintaining 
one's guard against sin in social situations, when the emotions aroused by being around 
other people may tempt one to behaviors such as conceit, anger, dishonesty, backbiting or 
useless talk. In another poem, J axate refers to the world as an arena in which all people 
compete, wishing to attain a victory which can be ~ained by committing oneself to serve 
God.49 
4. Jefe Ndigal, Bayyi Tere 
The whole ofMurid pedagogy is sometimes summed up by the phrase, "Jlfe ndigal, 
bayyi tere," meaning "Accomplish what is commanded, abandon what is forbidden." This 
seemingly simple twin adage can be interpreted as a localized adaptation of the Quranic 
phrase al-amr bi 'l-ma 'rftj wa al-nahy 'an al-munkar (translated as "enjoining what is 
right and forbidding what is wrong" by Pickthall, and "enjoining righteousness and 
47 Waccal damullaggul te teen nde ub nga lambi xarnu bi. Muusaa Ka, Xarnu bi, in Sana Camara, "A 'jami 
Literature in Senegal: The Example ofSerifi Muusaa Ka, Poet and Biographer," Research in African 
Literatures, 28, 3 (1997), 173 (modified from author's translation). 
48 Mbay Jaxate, "Yow Foo Dajeeteeku nit" (Wherever You Meet with People), in Mamadou Lo, SiMii 
Mbay Jaxate, 65. 
49 Mbay Jaxate, "Masamba Sembal ci Geejug Bamba" (Masamba Plunge into the Ocean ofBamba), in 
Mamadou Lo, Serii'i Mbay Jaxate, 53. 
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forbidding evil" by Dawood).50 However, while several elements of the Mudd 
interpretation of''jefe ndigal, bayyi tere" identify its relationship to other Classical 
Islamic discourses informed by Sufism, several other significant elements mark it as a 
unique expression of the Murid worldview. Similar to other Islamic discourses, the Mudd 
concept of "what is comm~ded" is centered on worshipping God and on the acquisition 
and display of good· character. The emphasis on hard work as an important means toward 
both of these ends, however, is a hallmark of Mudd discourses. Additionally, the Mudd 
' 
understanding of "command" (ndigal) with regard to the shaykh- disciple relationship is 
another hallmark of Mudd epistemology, reflecting a belief in the institution of 
shaykhhood and the esoteric benefits of submission and commitment which draw 
parallels to traditions found in both Sufism and Wolof culture. In terms of "abandoning 
what is forbidden," Mudd discourses are characterized by individual accountability, that 
is, by a focus on striving to address one's own faults while ignoring and forgiving those 
of others, by the notion that negative qualities can only be repaired using positive force, 
and by the absolute refusal of any form of violence. 
~adu Bamba summarized the proscriptions incumbent upon his followers in the 
following way: "If you want God to show you mercy in this world and the hereafter, 
apply yourself to that which is due, that which is admired, that which is lawful, and that 
which is useful."51 As regards one's relationship with God, this entails worship, gratitude, 
and repentance. Worship, as has been discussed, also includes work undertaken with the 
50 The phrase occurs numerous times in the Quran: 3:104, 3:110, 3:114, 7:157, 9:71, and so on. SeeN. J. 
Dawood, The Koran: with parallel Arabic text (London: Penguin, 2000); and Marmaduke Pickthall, The 
Meaning of the Glorious Koran: an explanatory translation (New York: Dorset, 1981). 
51 El Hajji Mbakke, Al-l)iyiifat al-$amadiyya, 2:27. 
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proper intention. A saying attributed to Bamba underlines the importance of good works 
in relation to other forms of worship. Bamba is said to have drawn three dots, 
representing reading the Quran, reading his qa~ii 'id_, and performing the five canonical 
prayers. Drawing a circle around the dots, he then said that the circle represented good 
works, which are what allow one to be able to accomplish the other three. 52 
The relationship between action and intention is further clarified in another narration, 
where Bamba instructs a group of Islamic scholars on the proper interpretation of the 
l;adith of intention. 53 While the scholars display a superficial understanding, arguing that 
the Muslim's intentions outweigh his actions, Bamba explains that instead, a good deed 
that one intends but cannot accomplish is better rewarded than a good deed done 
unintentionally, implying that the l;adith should not be used as an excuse to harbor good 
intentions without working to realize them. 54 Conversely, Muusaa Ka states that those 
who desire closeness with God, if they are charged with the ability to accomplish a good 
deed and then fail to perform it, will be held to account for their omission on the Day of 
Judgment. 55 All three statements reinforce the place of effort and work within Murid 
discourses as a central element of one's relationship to God. 
As regards the Murid's relationship to others, work and social utility are also 
paramount. Bamba demonstrated this by relating that even as a child, he understood that 
52 El Hajji Mbakke, Al-J)iyiifat al-$amadiyya, 2:34. 
53 "The intention of the believer is better than his action" (Niyyat al-mu 'min ablagh min 'amalihi). 
54 El Hajji Mbakke, Waxtaani Serifz Tuubaa, vol. 1, 27. 
55 Muusaa Ka, ''N attoo di Kerkeraani Lawliyaa" (Ordeals are the Staircase of the Friends of God), 
Publisher unknown, 1989, 3. 
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one cannot fail to be useful to one's family. 56 The notion oflawfulness prohibits 
dishonesty and all forms of exploitation or abuse. The notions of duty and admirable 
behavior generally fall under the categories of good manners and courtesy rw olof yar ak 
teggiin, comparable in some respects to the Arabic adab ). The themes of yar (upbringing) 
and teggiin (courtesy and discipline) occur frequently within Murid discourses as the 
keys to spiritual health, a long and successful life, and social harmony. Bamba 
emphasized the importance of teggiin for facing life's challenges with his saying that, 
"The truth is loud like thunder: whoever hears it thinks it has landed on top of him 
because of its intensity. But courtesy softens it and deflects it away."57 Mbay Jaxate 
expressed a similar idea with the line, "Courtesy gives you long life and health, peace and 
sat~sfaction, and is what gives you wealth."58 Similarly, Mbay Jaxate stressed that yar is a 
requisite for success in life with the following three quatrains, taken from the opening of 
another poem: 
Please Asan, no matter what happens, 
Obey orders59 and be well-mannered60 
For you will then acquire every divine grace 
Today and tomorrow, 61 it is I who tell you 
Whatever the crowd is searching for 
Good manners are better, and more beautiful 
Worth walking for a thousand years 
To find the guide62 who will give them to you 
56 El Hajji Mbakke, W axtaani SiMn Tuubaa, vol. 1, 82. It is also related that he would sometimes tell Mbay 
Jaxate, "let us leave off talking and go accomplish deeds" (El Hajji Mbakke, Al-J)iyiifat al-$amadiyya, 
4:21), although the narration is qualified as only "well-known" by Mbakke. 
57 El Hajji Mbakke, Al-J)iyiifat al-$amadiyya, 3:4. 
58 Mbay Jaxate, "Ma Jog Cawub Yar" (I Come to Whip), in Mamadou Lo, Seriii MbayJaxate, 41. 
59 Orders: ndigal. 
60 Well-mannered: yaru. 
61 Today and tomorrow: a common expression for ''this life and the hereafter." 
62 Guide: seriii. 
A well-mannered person alone deserves to have 
A well-mannered person alone deserves to know 
An ill-mannered person does not deserve to have 
Does not even deserve to know his own name63 
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While the concepts of yar and teggiin share some similarities with the Arabic word 
adab, it may be more edifying to identify them with the complex of behaviors and 
qualities grouped under the termfutuwwa.64 Yar and teggiin encompass many other 
values, including generosity, uprightness, obedience, loyalty, trustworthiness, dedication, 
humility, discretion, forbearance, a pleasant disposition, and a genuine desire for the 
betterment of one's fellow human beings. Many of these values resonate with the 
traditional values of Wolof society. They repeatedly find voice in the exhortative poetry 
ofMbay Jaxate, as expressed above, and in that of other Wolofal poets~ old and new. 
The theme of sincerity is central to Murid identity, as expressed in the image of the 
murfd siidiq, the sincere or veracious desirer. 65 The challenges presented by tarbiya and 
the fostering of good character, as means to approach God, cannot be successfully 
63 Mbay Jaxate, "Rikk Asan Lu Mena Xew" (Please Asan, No Matter What Happens), in Mamadou Lo, 
Si:Jriii Mbay Jaxate, 39. 
64 A difficult term to translate,fotuwwa is sometimes rendered rather uneasily in English as "Sufi chivalry." 
In some ways, it expresses the courage, uprightness and amiability of the valiant. See Encyclopaedia of 
Islam, 2nd ed., s.v. "Futuwwa" (by Claude Cahen), http://www.brillonline.nl.ezproxy.bu.edu/subscriber/ 
entry?entry=islam_COM-0228 (accessed January 9, 2012); al-Sulami (325/937-412/1031), The Way of Sufi 
Chivalry (Kitiib al-Futuwwa), tr. Tosun Bayrak al-Jerrahi (Rochester, VT: Inner Traditions, 1991). For the 
similarities between the values offotuwwa and rules of conduct among Sufi orders in Morocco, see Vincent 
Cornell, Realm of the Saint, 68-9 and 81-2. 
65 In one ofBamba's qa$ii 'id, he defined the Murid in the following way: "The desirer never desires 
anything other than the satisfaction of the Most Merciful, wherever He has ordained" ( "Idh al-murfd Iii 
yurfd abadanghayr ri(iii al-Ra/:zmiin /:zaythu qadara"). Quoted in El Hajji Mbakke, Al-l)iyiifat al-
$amadiyya, 3:7. 
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undertaken without sincere intention.66 Consequently, the notions of firming one's 
intention (jas yeene) and becoming a murfd sadiq figure prominently in the language of 
Murid prayer invocation. Regarding the rewards of sincerity, a saying attributed to 
Bamba states that words spoken from the speaker's heart will travel through the head to 
the listener's heart and sprout blessing, while words spoken only from the speaker's head 
will not pass beyond the listener's head. 67 Mbay J axate, also remarking one the rewards 
of sincere effort, wrote, "Being so focused on a task· that you forget about lunch will not 
prevent it from coming."68 Connected to the themes of sincerity, intention, and effort, are 
themes of exchange, sacrifice, and commitment. In order to acquire sincere intention and 
devotion, one must struggle to give up things which one has held dearly in order to be 
freed of distraction and blessed with singular focus. On this subject, Bamba is said to 
have reminded his followers, many of whom were new to Islam or not well educated in it, 
that the Prophet's Companions, who surpassed all other Muslims in faith, had also spent 
long periods of their lives as non-Muslims. The Companions, however, had earned their 
status by focusing their attentions exclusively on God and the Prophet, selling themselves 
and their wealth in order to buy their places in paradise. 69 Within Murid thinking, one of 
the central roles of the shaykh is to foster and channel the disciple's commitment, 
66 Quran 13:11, "God does not change a people's lot unless they change what is in their hearts" (Dawood 
tr.). See also the badfth quds'f, "When My servant draws close to me by the span of a palm, I draw close to 
him by the space of a cubit, and when he draws close to Me by the space of a cubit, I draw close to him by 
the space (covered) by two hands, and when he draws close to Me by the space (covered by) two hands, I 
go in hurry towards him," in Muslim b. al-I;Iajjaj, Sabfb Muslim, tr. Abdul Hamid Siddiqui (Lahore: Sh. 
Muhammad Ashraf, 1976) 4:1409, no. 6473. 
67 El Hajji Mbakke, Al-l)iyiifat al-$amadiyya, 3:26. 
68 Mbay Jaxate, "Adduna Begg na Laa Fab" (The World Wants to Take You), in Mamadou Lo, Seriii Mbay 
Jaxate, 59. 
69 El Hajji Mbakke, Al-l)iyiifat al-$amadiyya, 2:45. 
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encouraging sacrifice and assisting the disciple in becoming a mur'fd siidiq, as will be 
discussed below. 
Murid discourses make clear that striving to enjoin what is right and abandon what is 
wrong is to be undertaken at the individual level. They instruct followers to concern 
themselves with their own commitments and faith regardless of the deeds of others, 
advise against fmding fault with others, and provide stem warnings against exposing the 
faults of others. Al.nnadu Bamba, in two separate narrations, advised both followers and 
guides to abstain from criticizing others or speaking about their faults, telling them 
instead to continue in their own good behavior, guard against exhibiting the same faults 
within themselves, and pray for those around them to improve. 70 Similarly, Mbay J axate 
warned followers to consider their own faults and forget about the faults of others, never 
to insult or become angry, and to seek to repair the ills of others whenever possible. 71 If 
one cannot repair the faults of others, one should be forebearing and forgiving, and seek 
to conceal those faults from others. The term sutura (a Quranic word meaning 
"concealment"), which refers to discretion or concealing the shame of others, is well-
established throughout Sahelian cultures. More broadly, elements within Murid 
discourses extend the ideas of sutura and caution when dealing with the faults of others, 
to recommend speaking about things in a positive way as much as possible and avoiding 
negativity (known as rafetal or beautification).72 In Murid understanding, negativity and 
aggressivity can engender multiple negative consequences for all parties involved. Those 
70 El Hajji Mbakke, Al-l)iyiifat al-$amadiyya, 2:5; Idem., Waxtaani Siirii'i Tuubaa, vol. 1, 9. 
71 See for example Mbay Jaxate, "Ma Wax fi Ahmadu Kumba" ("I Say to Ahmadu Kumba"), in Mamadou 
Lo, Serii'i Mbay Jaxate, 55-7. 
72 The Wolofvalue ofmcmdu, often translated as "to be wise," is also relevant here, as it contains-notions of 
discretion and refraining from matters outside of one's concern. 
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at whom negative speech is directed, even when it is intended to improve their behavior, 
may be hurt by it to the point that they are worsened, angered and defensive, or 
despondent. Those who speak negatively of others are esoterically lowered by the 
negative thoughts they have entertained and by the position of superiority they have 
explicitly assumed over others. Third parties will inevitably be drawn to a commotion or 
argument, either as spectators or participators, and they too will be negatively affected 
esoterically. For these reasons, some Munds believe that enjoining what is right, if 
undertaken correctly, will in itself suffice to create the abandonment of what is wrong. 73 
A final point regarding Murid codes of ethics is their categorical refusal of violence 
and exploitation. Bamba rejected violence as a means toward greater ends, and is 
remembered as saying, "A true hero does not quarrel or fight, but rather waits patiently 
until obtaining what he wants."74 While Bamba spent his entire life responding peacefully 
to enemies and detractors from many different groups, the full extent of his commitment 
to non-violence was realized during the years of exile at sea and in Gabon (1985-1902), 
where he faced trials of fear, deprivation and torture. Within Murid discourses, Bamba's 
exile constitutes the Greater Jihad, a victory over the self through which he attained 
unparalleled closeness to God and the Prophet and unparalleled blessings for all who 
believe in and follow him. Bamba's hagiographic trajectory and the meanings of his 
achievements within Murid cosmology are the subject of the next chapter. Furthermore, 
Bamba owned no slaves, and refused to accept slaves as gifts from others. 75 While he did 
73 Seexunaa L6 Ngaabu, Tuubaa, July 1, 2009. 
74 El Hajji Mbakke, W axtaani Serifz Tuubaa, vol. 1, 17. 
75 El Hajji Mbakke, Waxtaani Serifz Tuubaa, vol. 1, 5. 
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not universally reject the institution of slavery, and is known to have returned escaped 
slaves within his community back to their masters, 76 slave populations (according to 
traditional definitions) do not figure within internal or external historical sources 
regarding Murid communities. Rather, Bamba took symbolic actions to counter the 
stratification of traditional W olof society and foster the notion of equality before God, 
including assigning people from elite families with tasks traditiohally given to members 
of artisan lineages (fieefio) and investing followers from these lineages (traditionally of 
low social status) as shaykhs. 77 
5. The Wasfla or Guide 
The work of remedying hearts and guiding people toward God is seen as an. exacting 
science in Sufi discourses, requiring that one be firmly established in an advanced stage 
of spiritual development in order to attain knowledge of the hidden and subtle forces 
which act upon, and within, the self. The related notion of a spiritual elite, who have been 
divinely endowed with a superior level knowledge and sanctification, is a fundamental 
element of Sufism. David Robinson's analysis of baraka (blessing) as a form of spiritual 
capital which can be acquired, and dispensed, by shaykhs, is important to understanding 
the notion of shaykhhood in the Western Sahel. 78 Although ultimately coming only from 
God, baraka can be inherited, acquired through acts of pious servitude, or bestowed by 
divine grace. All people are given their share of baraka, but the shaykhs form an elite, 
76 Basiiru Mbille, Miniin al-biiq'f (tr. Khadim Mbacke), 22. 
77 Babou, Fighting the Greater Jihad, 99-100. 
78 David Robinson, Paths of Accommodation, 232-8. 
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which have been chosen to receive spiritual privileges. Concomitant with their privilege, 
the people of baraka are charged with special responsibilities, both to God and the 
community. 
In Murid discourses, the spiritual elite are the serifi, the guides or leaders responsible 
for administering commands (ndigal) and prohibitions (tere) to the community of 
followers, and for directing them toward divine blessings. The serifi are also often 
referred to by the Quranic term wasfla ("means of approach"), found in Siira 5, verse 35, 
which is often invoked as the scriptural basis of shaykhhood. 79 For a Murid disciple, the 
serifi is the person who can help one to draw nearer to God, either through exoteric 
instruction, commands with esoteric benefits, or the esoteric transfer of blessing. In a 
narration attributed to Bamba, the relationship is described· as f<?llows: 
The disciple has heard the voice of God, but does not know where it is coming from, 
so he goes to the person whom he hopes will know. The two travel together until 
arriving at a house. When disciple wants to stop to rest in the courtyard, the serifi 
urges him on until they arrive at the door and knock. 80 
In this narration, the serifi uses knowledge and discernment to chart a path for the 
disciple 0N olof taalibe ), then provides encouragement along the way. The narration goes 
on to insist, however, that the disciple's effort will be required, urging followers not to 
think that a serifi will carry the disciple into paradise on his shoulders. The path provided 
by the serifi consists of commands, tasks assigned like prescriptions, intended to take the 
disciple away from harmful behaviors and remove harmful qualities, replacing these with 
79 Quran 5:35, ''Believers, have fear ofGodand seek the right path to Him" (Dawood tr.). 
80 El Hajji Mbakke, W axtaani Serifi Tuubaa, vol. 1, 43. 
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beneficial behaviors and qualities. 81 The importance of ndigal coming from a seriii is 
outlined in another analogy attributed to Bamba, given below: 
Whoever is with a seriii who knows God should stay with him, and this means 
staying within his commands. Because anyone who enters a boat, and pays the fare, 
will arrive at the destination, God willing. 82 
Again, the narrative emphasizes several key points of the seriii - taalibe relationship. 
First, the seriii is specified as someone who is qualified to lead by possessing knowledge 
of God. Second, ndigal given by the seriii are understood as means to achieving the 
objective of God's satisfaction (ngeremul Yalla). Third, the taalibe's persistence and 
dedication, in remaining within the seriii's program, and his sacrifice, referred to with the 
metaphor of an exchange or deal (jaayante, also meaning commitment), are both requisite 
to the journey's undertaking. Finally, the combmation of the seriii's knowledge as 
applied to the taalibe, and the taalibe's commitment, will lead to success in both this 
world and the next, if permitted by God. 
The seriii, as a was'fla, a means of approach to God, is linked by a chain of 
shaykhhood and discipleship leading ultimately to the Prophet himself. Every seriii was 
once himself a taalibe, and by the act of submitting oneself (jebbalu), one formalizes 
one's connection to the tradition, becoming a link in the chain. In this way, submitting 
oneself to any Murid seriii can be viewed as submitting oneself to the founder Al)madu 
Bamba. 83 In this way, when Mbay J axate exhorts his listeners to submit themselves to 
Bamba, he may mean as direct disciples, or through other Murid shaykhs. Mbay Jaxate 
81 As described above, through tarbiya, sacrifice, and other acts of worship. 
82 El Hajji Mbakke, Al-l)iyajat al-~amadiyya, 3:6. 
83 Bamba's own status as intermediary and intercessor cannot be understood without discussing the 
meaning of his exile, which will be taken up in the next chapter. 
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often employs the language of exchange to refer to the taalibe's commitment, referring to 
the act of selling oneself, or investing one's resources, in order to buy that which is most 
valuable, rather than buying worldly goods or other things which will not benefit. In the 
poem "I Say to Ahmadu Kumba," he writes, "Sell yourself to Serifi Tuubaa and give him 
your heart; while others buy wives and horses, buy that serifi; whoever has that serifi has 
something beyond the imagination."84 In another poem, addressed to Islamic scholars, he 
criticizes vain intellectual pursuits and encourages submission to the program of ndigal 
and tarbiya, as excerpted below: 
Repent and be guided, dispense with mind and take hold of command 
Sell squabbles to buy laudability, then you will not be lost 
And sell your whole world to buy paradise with it, you 
Sell bad manners to buy good character (yar) to become well-mannered 
Sell technical arguments and disciplines to buy doing what they talk about 
Sell jealousy and arrogance ·and grandiosity to buy being mended85 
The excerpt above again displays the Murid emphasis on action as more beneficial than 
exoteric learning, and characterizes traditional Islamic scholars as inclined to venality and 
self-serving talk, speaking about morality without practicing it. 
Outside sources have often misrepresented the shaykh - disciple relationship within 
the Muridiyya as a strict hierarchical structure, characterized by excessive veneration of, 
and obedience to, a class of oligarchical marabouts. The marabouts, and their followers, 
were often pejoratively described in colonial sources as deficient in both their knowledge 
and practice oflslam. Scholarly works on the Muridiyya have relied heavily on colonial 
84 Mbay Jaxate, "Ma Wax fi Ahmadu Kumba" (I Say to Ahmadu Kumba), in Mamadou Lo, Seriii Mbay 
Jaxate, 55. 
85 Mbay Jaxate, ''Nan Japp Tank yi ak Uunmifi yi" (Let Us Take Hold of Legs and Tongues), in Mamadou 
Lo, Seriii Mbay Jaxate, 71. 
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sources, leaving many gaps in understanding. The present chapter has attempted to fill 
some of these gaps, by tying Murid discourses to wider traditions of Classical Sufism, 
while at the same time demonstrating their resonance with local cultural contexts. Murid 
belief and practice is seen by followers as an investment, in which the best human 
qualities are developed and invaluable things are gained, not only in the hereafter, but in 
this life as well. 
It is important to note, however, that charlatanism and abuse of shaykhhood were 
acknowledged and openly criticized with Wolofalliterature. Hypocrisy, greed, desire for 
fame, and abuses of the epistemology of the batin by erstwhile people of baraka has 
existed throughout the history of Sufism. So too, somewhat ironically, has the adoption of 
the superficial ~appings of Sufi doctrine without its core values and sincerity, as happens 
anywhere. 86 The Murid value of sutura and emphasis on individual accountability may 
deter people to some extent from public denunciation of fellow Murid shaykhs and 
disciples. The Wolofal poets, however, addressed these issues, and other areas where 
Murids were falling short of their own ideals, with open criticism. In a long passage, 
excerpted below, Muusaa Ka warned Munds to be cautious when choosing to frequent or 
pledge oneself to a shaykh, and be wary of boastful reputations. In this passage, Ka cites 
many of the sought after esoteric qualities of shaykhs, demonstrating the importance of 
belief in esoteric knowledge (Wolofxam-xamu baatin) within the society, and the 
temptation to abuse that belief by making false claims. The passage also makes clear that 
86 The 12th -century author al-Hujwlli, in his Kashf al-Ma/:ljiib, one of the most famous manuals of Sufism, 
concluded his chapter "On Sufism" with a saying attributed to an earlier Sufi, AbU al-I:Iassan al-Fushanji: 
"Today Sufism is a name without a reality, but formerly it was a reality without a name." 'Ali b. 'Uthmiin 
al-Julliibi al-Hujwlli, Kashf al-Mal:z.jiib (''The Revelation of the Veiled": An Early Persian Treatise on 
Sufism), Reynold A. Nicholson tr. (Warminster, Wiltshire, U.K.: The E.J.W. Gibb Memorial, 2000), 44. 
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money, status and power can be gained from the acquisition of followers. The excerpt is 
as follows: 
Perhaps they will tell you someone is a master of divine gifts 
And it turns out that person is a master of sins 
Perhaps they will tell you someone is a master of miracles 
And it turns out that person is a master of money 
Perhaps they will teil you someone is a master of biitin 
And it turns out that person is a master of lies 
Perhaps [he will say] "Who can preach as I can?" and has not been amazed [by God] 
In fact he commits calamities, and does not have good character 
Whoever has been amazed will not try to amaze his contemporaries 
He follows the path and prefers his relationship to his Lord. 87 
6. Conclusion 
In summary, Murid pedagogy is holistic, centered on mending or repairing people's 
?earts and elevating them to the highest possible spiritual attainment. While scriptural 
knowledge and canonical religious practice are considered essential to this endeavor, they 
themselves are meant to be integrated into a holistic approach to life, applying the 
message of Islam through sincere belief and action in one's daily life and community. In 
several different narrations, AJ.nnadu Bamba is said to have used the Quranic phrase, 
"and woe to those who pray,"88 to inform challengers that prayer alone will not bring 
salvation. 89 Murid pedagogy is therefore meant to integrate scripture, canonical practice, 
personal spiritual intimacy, hard work, socially beneficial action, and the exercise of 
good character, all as types of worship, components which together form a worshipful 
life for "the one who desires God," the murfd. The practice ofMurid teachings in meant 
87 Muusaa Ka, Wa.yiyyat al-niswiin, Tuubaa, no date, 34. 
88 Quran 107:4-7: ''Woe betide those who pray but are heedless in their prayer; who make a show of piety 
and forbid almsgiving" (Dawood tr.). 
89 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 26. 
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to lead to mercy, peace and success, not only in the hereafter, but in the present life as 
well. The following narration, in which three basic worldly fears are remedied by the 
fulfillment of duties both to God and to other people, illustrates these ideas: 
Someone once came to the Leader and said that he feared three things. He said, "I 
fear loneliness." The leader told him to read the Quran. He said, "I fear poverty." The 
Leader told him to share whatever he had with others. He said, "I fear a short life." 
The Leader said, "do not offend your Lord or your fellow human being."90 
90 El Hajji Mbakke, W axtaani Serifi Tuubaa, vol. 1, 17. 
173 
CHAPTER FIVE: Serifi. Tuubaa, Xaadim Ras661: Bamba in Murid Hagiography 
The previous chapter outlined major themes and methods ofMurid pedagogy, 
particularly as concerns individual ethics, the relationship of disciples to shaykhs, and the 
theory and practice of tarbiya. It also explored the importance of hidden and esoteric 
knowledge within Murid epistemologies, a feature which ties them to other Islamic 
discourses within the region and throughout the Islamic world (see Chapter One). The 
explicit pedagogy and teachings of Bamba, however, can only provide a partial 
understanding of Murid worldviews. The exemplary behaviors and attitudes of the murfd 
sadiq (Arabic, the one who desires God sincerely), as outlined within Bamba's writings 
and sayings, are framed within a larger hagiographical context, heavily informed by 
I 
Bamba's unequaled relationship to God and the Prophet and by the victory of his divine 
mission. By assuming the title of Khadim al-rasiil ON olofized as Xaadim Ras66l), 
translated by Munds as "the Privileged Servant of the Prophet," Bamba becomes much 
more than a spiritual guide to be imitated by his followers: he takes on the roles of 
protector, redeemer, and ultimately intercessor. 
The present chapter will explore narrative elements ofBamba's hagiographical 
trajectory from internal Murid sources, allowing insight into the questions ofBamba's 
identity and achievements from Murid perspectives. These questions, in turn, are central 
to Murid discourses, providing the foundations upon which individual Murids historicize 
themselves and express their own identities. Examining internal sources on the subject of 
Bamba's hagiography, therefore, will significantly add to our understanding of the 
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Muridiyya in other domains. This is particularly true because the hagiographical 
dimension ofBamba's life and memory have received relatively little attention in 
Europhone and Arabophone scholarly literature. Studies ofBamba have devoted more 
attention to his relationship to French colonial power, and studies of the movement have 
focused more on its collective economic and political roles. 
In his analysis of Sufi saints and sainthood in Morocco, Vincent J. Cornell argued for 
the need to consider internal sources and perspectives regarding saints in order to 
properly understand their historical and social roles. Cornell found that theory-driven 
approaches to sainthood within the social sciences tended to foster a dichotomy between 
the worshipful, ascetic servant on the one hand (often denoted within Moroccan sources 
by the term walaya, "friendship with God"), and the miracle-working, charismatic 
popular saint on the other (often denoted by the term wilaya, "governing authority or 
viceregency"). By examining local literatures, and focusing in particular on discourses of 
piety, Cornell argued that the two facets of sainthood exist in a dynamic, symbiotic 
relationship, which is interpreted differently across time and social space. 1 In the same 
way that engaging local sources brought nuances and challenges to the assumptions of 
previous scholarship on sainthood in Morocco, focusing on Mudd internal sources, 
mainly those in Wolof, presents us with a different picture ofBamba than those presented 
thus far. The following analysis ofMurid discourses of sainthood reaffirms the central 
importance of piety, as Bamba's unique pious servanthood is always seen as the key 
element of both his closeness to God and his miraculous intercessive powers. 
1 Vincent J. Cornell, Realm of the Saint: Power and Authority in Moroccan Sufism, Austin: University of 
Texas, xvii-xxxvi. 
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The sources considered for the present analysis are drawn from scholars whose 
authority is highly regarded within Murid communities, and can be seen to represent both 
educated and popular forms of belief. Major points ofBamba's biography, although they 
may differ in presentation and interpretation, are corroborated by cross-referencing 
between these sources.2 The hagiography that emerges not only conforms to standard 
elements of sainthood within classical Sufism, it goes further, invoking concepts of the 
"Seal of the Saints" (Arabic khiitim al-awliyii ), a divinely elected individual who 
possesses a unique closeness to Muhammad (the "Seal of the Prophets"). Bamba's 
devotion and steadfastness in the face of challenges is understood as his work, confirming 
and realizing a position conferred upon him primordially, before creation. Paralleling 
Bamba's election in pre-eternity, his true identity and the result of his mission are not to 
be fully revealed until the Day of Judgment. Murid cosmology thus ties the historical 
moment ofBamba's life to the eternal dimension. 
In addition to these elements ofBamba's hagiography, which are corroborated by 
multiple Murid sources and tied to texts of classical Sufism, the analysis will also present 
widely held elements of popular belief. The latter present a more extreme vision of 
Bamba's power of intercession, and relate the granting of miracles confirming Bamba's 
status during his early years. They are often found in W olofal poetry, and in Murid oral 
traditions considered to be less reliable, but are usually not found in the official Arabic 
hagiographies. Their appearance in some sources, but not in others, demonstrates that 
while some Murid scholars consider such beliefs as deviations from what is acceptable or 
2 Some points are considered corroborated by their qualification as "very sound" or "sound" in the 
collections ofEl Hajji Mbakke, which often means that they were recorded in parallel transmissions and 
tied to those present at the time of speaking. 
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orthodox, others hold that they do merit continued transmission. Furthermore, the themes 
ofBamba's intercession and miracles are irrefutable elements of all Murid narratives. 
Thus, the division made by some Western scholars between Murid historical schola~ship 
on the one hand, and popular epic on the other, is an oversimplification deserving deeper 
examination. 
The analysis brings to light several key points not highlighted in previous works in 
Bamba. First, Bamba's deeds, seen as a series of unceasing devotions to God and the 
Prophet, are understood as the path which leads him to an elite station of holiness. This is 
to say that, although Bamba was chosen for his role pre-eternally, that role was not 
realized until he fulfilled his commitment on earth, by passing the divinely ordained trials 
culminating in his exiles; Bamba' s status was not conferred simply because !he age 
demanded it, but rather for the work he performed. 
A second, but related, point is that Bamba remained immersed in his devotion to the 
point that only God and the Prophet could draw his consideration. Murid narratives stress 
that the desire to serve and please God and the Prophet were the only motivations for all 
ofBamba's actions, with the result that all other beings, forces or circumstances within 
the stories can seldom have more than a marginal effect on his behavior, or play a role 
beyond that of a sign or foil. Similarly, the divine and Prophetic gifts bestowed upon 
Bamba, and his own blessings passed on to his followers, are considered as by-products 
resulting from his divine attraction, and not as the original purposes of his mission. In 
other words, Bamba offers salvation to his people in order to glorify God, and not the 
other way around. 
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A third point, which has received very little scholarly attention, regards Bamba's 
qa$ii 'id, his devotional poetry, particularly that composed during his exile at sea. Munds 
understand these writings as a central part ofBamba's work for God and the Prophet, 
through which he transformed trials of persecution, deprivation and torture into sources 
of blessing and spiritual elevation. The qa$ii 'id, therefore, are valued for their biitin, their 
esoteric value which can only be faintly perceived by followers. 
Fourth, in emphasizip.g the esoteric aspects ofBamba's existence, Murid narratives 
continually connect his historical appearance to eternity: both in the past, with the 
primordial Day of the Covenant, and in the future, with the Day of Judgment. Bamba's 
true significance is thought to be apparent in these permanent dimensions while 
remaining concealed in this life. Murid discourses also emp~asize Bamba's annihilation 
or disappearance in God (Arabic fanii' hi-Allah), the final stage of the struggle against the 
ego in many classical Sufi texts.3 Bamba's existence, therefore, is conceived of as 
timeless, and, for the capacities of human consciousness, limitless as well. 
Finally, as the other points make clear, Murid discourses place Bamba at the center of 
history. Since he is so firmly connected to the ultimate Subject, other forces and actors 
revolve around him with little more than an incidental role. This is particularly true of the 
French colonial authorities who, in Murid discourses, believed they had control ofBamba 
while they were in fact working for him, playing their part to help him fulfill his divine 
pact. While other scholarly works have focused on Bamba's accommodation to French 
colonial rule, both colonial officers and French rule itself receive very little attention in 
3 See Encyclopaedia oflslam,-2nd ed., s.v. ''B~ii'wa-Fanii'" (by F. Rahman), http://www.brillonline.nl. 
ezproxy.bu.edu/subscriber/entry?entry=islam_SIM-1083 (accessed January 9, 2012). 
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Murid discourses. Even when dealing with the persecution faced by Bamba and his 
followers, Mur'id sources make clear that internal enemies within W olof society were the 
most important actors. The tangential role assigned to French colonialism confirms that 
the Murid worldview is grounded in autonomous discourses, which have allowed Munds 
to confront challenges of colonial and postcolonial life while maintaining their cultural 
autonomy. 
1. Persecution from Within the MusJim Community 
The period ofBamba's independent teaching, from the death of his father in 1883 to 
his departure for Gabon in 1895, is characterized by a cycle ofBamba's pious devotion, 
the growth of his community of followers, and persecution by various factions within 
W olof society. As Bamba attracted increasing numbers of people from all levels of 
society, he and his followers faced increasing criticism and animosity from those who 
were opposed to his teaching and methods and startled by his rapidly emerging 
popularity. Many ofBamba's followers became alienated from their extended families 
and forced off of their land; they came to Bamba's communities, often with their 
immediate families, seeking shelter and livelihood. These communities, already swelling 
as disciples began to mature and settle, soon became crowded and ceased to fit Bamba's 
desire for isolated worship. These pressures led Bamba to found several new 
communities for his followers, while he himself sought increasingly remote areas in 
which to pursue his spiritual ascent. 
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Murid historical sources state unequivocally that after Bamba established his unique 
pedagogy, members of the Islamic scholarly elite were among his greatest sources of 
difficulty. While teaching in Mbakke Kajoor following his father's death, several of 
Bamba's disciples (who, like Bamba himself, were rather young) faced strong opposition 
from their families due to his innovative views and methods. Bamba's own family was no 
exception, as his cousin A1;unad Ndumbe Mbakke was forbidden from eating with his 
family.4 Bamba and his followers eventually stopped praying in the community mosque 
and established their own mosque. Soon after, in 1884, they left Mbakke Kajoor for 
Mbakke Bawol, where Bamba had more family members. After only two years there, 
however, Bamba was again forced to move, this time founding Daaru Salaam, the first of 
several communities he would establish on uninhabited land in the area near Mbakke 
Bawol. 
Bamba's teaching, as we have seen, was deliberately set apart from that ofhis 
contemporaries, leaving some sort of confrontation nearly inevitable. Mu]J.ammad al-
Amin J66b Dagana wrote that other Muslims were jealous ofBamba's extraordinary 
talents and growing popularity. 5 Basiiru Mbakke, stating matters differently, wrote that 
Bamba drew the animosity of Muslims who more interested in this world than the next. 
This was because his behavior threatened to expose their faults, and particularly the 
superficial nature oftheir faith, to the rest ofthe community.6 The unusual behavior of 
4 Sidi Baara Gay, Njaareem, July 26, 2009. See also Babou, Fighting the Greater Jihad, 65, 221n63. 
5 M~ammad al-Amin J66b Dagana, Irwii' al-nadfm min 'adhb l;zubb al-khadfm (Tuubaa: Imprimerie 
Editions Daray Borom Touba, 2006), 25. 
6 Mbakke, Basiiru (Serigne Bachir Mbacke), Les Bien faits de l 'eternel ou Ia biographie de Cheikh 
Ahmadou Bamba Mbacke (Miniin al-biiql), tr. Khadim Mbacke (Dakar: Institut Fondamental d' Afrique 
Noire, 1995), 59. 
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Bamba' s followers also contributed to these tensions by marking his community as 
1 
demonstrably different from the other Muslim communities. From the very beginning, 
Bamba' s focus on reaching God gave rise to ecstatic expressions of faith among his 
followers. J66b Dagana wrote that even in the early years in Mbakke Bawol, Bamba's 
followers performed ecstatic devotions, including jumping from tall trees and landing on 
their heads without injury, walking into fires without being burned, and shouting 
Bamba's qa$Ci 'id in public spaces, even while being beaten and dragged. 7 As J66b 
Dagana went on to write: 
The rejections of those who rejected them caused them no suffering, for they had 
drunk from the waters of the Leader's preaching until they became sated, and in their 
enthusiasm, they fell down, and cried out, and went off dancing. 8 
The importance of this point cannot be overstated, as the appearance of such ecstatic 
expression so early in the movement's history meant two things: first, that it was 
accepted by Bamba; and second, that it was considered an integral part of Murid 
experience, a form of worship connected to work, tarbjya, canonical prayer, scriptural 
learning, and the other elements ofBamba's teaching. 
Additionally, Bamba's followers displayed a strong veneration for Bamba himself. 
This was seen most notably in the vehement refusal of some followers to allow other 
people to lead Bamba in prayer, an outright declaration of his spiritual superiority to 
older and more established Muslim scholars. A narration collected by El Hajji Mbakke 
relates that Ibra Faal, and Bamba's cousin Serifi Mbakke Buso, both continually 
7 J66b Dagana, Irwii' al-nadfm, 30. 
8 J66b Dagana, Irwii' al-nadfm, 31. 
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prevented anyone other than Bamba from leading the prayer, and refused to pray behind 
anyone else. In this narration, a senior Muslim scholar who continually mocked Bamba 
criticizes him for allowing such behavior.9 Faal, an educated Muslim from a scholarly 
family, exemplified the pedagogy of tarbiya by exerting himself in physical labors of 
servitude to Bamba, including traditionally lowly tasks such as fetching water and 
gathering firewood. 1° Faal also displayed his humility and devotion in other ways, 
including crawling on all fours into Bamba's presence. 11 
According to Wolofal author and Murid historian Baay Masoxna L6, the scholarly 
elite ofMbakke Bawol met with Bamba and asked him to order lbra Faal to change his 
ways. Bamba replied that as Faal had abandoned everything in order to serve him, Bamba 
could do nothing to change him. In response, the council told Bamba to "go off with your 
madman and leave us alone" ("demal kon imd ak sa dofbi, abal nu"), prompting 
Bamba' s expulsion from Mbakke Bawol. 12 Bamba then left to found the first community 
9 El Hajji Mbak:ke, al-l)iyiifat al-(iamadiyya min al-al;iidith al-khadimiyya (Tuubaa 2006), 2:41. 
10 Omar Kan Balla Aysa, Tuubaa Xayraa, July 5, 2009. lbra Faal, famous today because of the highly 
visible Baay Faal movement which draws its inspiration from him, is perhaps one of the most 
misunderstood figures of the Muridiyya order. Faal was often depicted as an uneducated wealthy merchant 
by colonial sources, and consequently by some early scholarly works. He is known, however, to have 
authored a book in Arabic, Jadhb al-murfd (the Attraction of the Aspirant), which displays a scholarly 
command of the Quran and knowledge offiqh and ta(iawwuf Much has been made ofFaal's abandonment 
of canonical prayer and fasting, which falls outside the scope of this work. However, the conclusion that 
Bamba gently tolerated Faal's behavior while considering him a deviant, put forward by some scholars, 
does not follow from the descriptions offered by Basiiru Mbak:ke in the Miniin al-biiqf. Basiiru Mbak:ke 
quotes 'Abd al-Ral)man L6, Bamba's chiefQuranic instructor and another early disciple, as praising Faal's 
unique ability to guide volatile populations to Islam, including the families, retinues and slaves of the 
traditional nobility (Miniin al-biiqf, 75). Mbak:ke himself remembers Faal's disciples as poor refugees from 
the lower classes, who were directed toward seeking God's gratitude under his guidance (Ibid., 77). Faal is 
popularly known today as the Biib al-murfdin, the Door of the Munds, a title encapsulating the idea that his 
actions were essential catalysts in guiding the Wolofpeople to Bamba. 
11 Muusaa Ka, "Adduna Ndax Day Begga Jeex?" (Is This World Coming To an End?), unknown publisher, 
n.d. 
12 Baay Masoxna L6, Njaareem, July 23, 2009. This particular incident is not corroborated by other 
sources. J66b Dagana states simply that they left Mbak:ke Bawol after suffering many misdeeds, which 
served only to strengthen their commitment (Jrwii' al-nadim, 31 ). 
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comprised entirely of his followers, Daaru Salaam, in late 1885. In the Murid view of 
history, the expulsion from Mbakke Bawol and the establishment of Daam Salaam were 
necessary stages in the divine plan allowing Bamba to achieve his mission. The 
devotional behavior of Ibra Faal and others, therefore, were necessary catalysts for 
change, allowing Bamba's ideas to be put into practice. 
As its name, meaning Abode ofPeace, suggests, Daam Salaam was founded with a 
special intention to be a place of piety, worship, learning, and blessing. Rather than 
naming the village after his family, following tradition, he clearly set it apart by giving it 
a blessed name, used in the Quran to refer to paradise. 13 Instead of seeing the hardships 
faced by his community as misfortune, Bamba saw them as divine blessings, 
opportunities to gain spiritual advancement and increase one's focus on God. 14 Bamba 
continually counseled his followers to remember the companions of the Prophet, many of 
whom were disowned by their families, robbed of their property, forced from their 
. homes, jailed, tortured and killed by their own people.15 Basiim Mbille highlighted the 
fact that unlike the Meccans, who were polytheists, many of the greatest enemies of 
Bamba and his followers were in fact their fellow Muslims.16 
13 Quran 10:25 and 6:127. 
14 It is known that when the walls of the first building in Daaru Salaam were finished, Bamba asked the 
people ofMbakke Bawol to come help lift the roof, but the community threatened to ostracize anyone who 
offered assistance (See Babou, Fighting the Greater Jihad, 68). In Baay Masoxna L6's narration, Ibra Faal 
undertook the entire construction of the building, and when he could not lift the roof alone, Bamba "raised 
his two hands, which look like the two hands of a human being, and said, 'Bismillah,' and the angels came 
and lifted the roof' (Baay Masoxna L6, Njaareem, July 23, 2009). L6's narration reflects that Bamba had 
already achieved a spiritual station allowing the granting of miracles. 
15 J66b Dagana, Irwa' al-nadfm, 30; Sidi Baara Gay, Njaareem, July 26,2009. 
16 Basiiru Mbakke (Serigne Bachir Mbacke), Min an al-baq'f (tr. Khadim Mbacke), 64-5 and 167-8. Mbakke 
cites a l;adfth saying that the believer is under constant threat from five things: the jealousy of other 
believers, the hatred ofhypocrites, the attacks of infidels, the temptations of Satan and the intransigence of 
the lower self. He also refers to the ill-wishing Muslims surrounding Bamba as "like scorpions." 
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2. Ahistorical Constructions of Sainthood 
While all Murid sources agree that Bamba had achieved an advanced degree of 
knowledge before the founding ofDaaru Salaam, some sources go farther than others in 
assigning special blessings and abilities to Bamba's words and deeds. Particularly 
important in this regard are Murid beliefs about the esoteric benefits of following Bamba 
and his teachings. These beliefs, in turn, are related to beliefs about Bamba's unique 
relationships to God, the Prophet, and the Quran. Thus, while describing the teaching 
provided by Bamba after his establishment of the path of tarbiya, Mul:mmmad al-Amin 
J66b Dagana presents the following quote, taken from Bamba's own writings, about the 
· special blessings associated with his way: 
God, Doer of whatever He wills, has given me the sciences and their blessings. I 
watch over what will not fit in books, so when you work for me, do not tire. God the 
Giver has given me the honor of the Prophet, the blessing of the Quran, and the 
sciences, and has placed their blessing in my teachings. God took the secret of La 
iliiha ilia Allah (There is no god but God) and put it in my writings, and it will not be 
taken back, and I am protection and a support in [seeking] His assistance. 17 
This elliptical reference to the supreme esoteric benefits of following Bamba's way 
illustrates a certain ahistorical quality ofMurid discourses regarding Bamba's identity 
and achievement. In this way, while it is essential to understand that Bamba worked for 
God and the Prophet in order to accomplish his mission, it is also equally essential to 
know, from the outset of the hagiographical cycle, that this work was pre-ordained and 
accepted by God, and that the mission was a victory. 
17 J66b Dagana, Irwii' al-nadim, 16. 
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In a similar way, several popular narrations about Bamba offer this sort of elliptical, 
timeless view ofBamba's sainthood by ascribing the powers described in the above 
passage, and other miracles, to his early adulthood, when he was teaching in his father's 
school, or even earlier, in childhood. One of these narrations involves the recruitment of 
two ofBamba's earliest disciples, Njaase Siise and Masamba J66b Saam.18 Bamba is said 
to have called Njaase Siise, who was well-known for his Quranic recitation, and asked 
him to recite the four longest Siiras, which together constitute nearly one quarter of the 
Quran. When he had finished, Bamba complimented him, but replied that he (Bamba) 
possessed the Quran and the badfth and the benefit of this world and the hereafter (Arabic 
al-qur 'iin wa '1-badfth wa maniifi' al-darayn ll). Siise then submitted himself in 
discipleship to Bamba, who asked him to write a Quran for him by hand. When Siise had 
finished, Bamba paid him fifteen francs, and asked if he knew anyone else in Kajoor who 
matched him in his studies, upon which he recommended Masamba J66b Saam. Bamba 
wrote a page composed only of letters, and asked Siise to deliver it to J 66b Saam. When 
Saam received the page, he offered Siise one thousand five hundred francs; Siise tried to 
give his hand-written Quran in gratitude, but J66b Saam refused it, saying that the single 
page ofletters from Bamba was more valuable.19 
In the previous narration, Bamba proclaims his station as master of the Quran, and 
possessor of the benefit of the "two houses" (this world and the next), while he is still a 
young man teaching in his father's school. His mastery of the sciences has reached the 
18 The latter was sent by Bamba to try to persuade his father Momar Anta Sali to leave the court of Lat 
Joor. 
19 El Hajji Mbakke, Waxtaani SiMn Tuubaa, vol. 1 (Dakar: lmprimerie Cheikh Ahmadal Khadim, 2004), 
26-7. 
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level of penetrating the essence of the letters of the alphabet. In Sufi gnostic discourses, 
the letters of the alphabet are often understood as the foundational set of elements for all 
of creation, which begins with the divine act of writing on the primordial Holy Tablet 
(Arabic law!; al-mal:ifil~) or Mother ofBooks (Arabic umm al-kitiib).20 The science of 
letters, therefore, has often been seen as the most sublime of all the esoteric sciences, 
mastery of which unlocks secrets of the most subtle unseen forces of the universe. 
Bamba's page ofletters, then, is proof of his esoteric mastery of the Quran for those who 
can read it, and a sign of his divine election. 
In another narration, Bamba and Mafiaaw Silla were walking together as young 
people, "in the superficial sense" (Wolof ci saayir), when they happened upon a hole. 
Bamba told Silla to enter it, then asked him if it was dark. When he replied that it was, 
Bamba responded that the grave would be even darker. Years later, upon returning from 
the exile at sea, Bamba told Silla that he had saved him from the punishments of the 
grave on that day.21 First, the narration expresses that even in youth, Bamba remained 
reminded of the inevitability of death. Second, again in his youth, it ascribes to him 
powers of intercession in the hereafter, which he is either unaware of or unwilling to 
speak about. Finally, the text of the narration is explicit about its ahistoricity and its 
elliptical approach to Bamba. It qualifies his youth as one that exists in ~iihir alone, 
meaning that in the biitin, Bamba has already achieved his full maturity, including his 
20 Both are referred to in the Quran as celestial entities on which the original Quran is preserved. Tirmidhi 
considered the science of letters as the most supreme form of human knowledge. See Bernd Radtke and 
John O'Kane, The Concept of Sainthood in Early Islamic Mysticism: Two Works by al-Hakim al-Tirmidhi 
(Richmond, Surrey, U.K.: Curzon, 1996), 126-7,225-6. 
21 El Hajji Mbille, Waxtaani Seriii Tuubaa, vol. 1, 61. 
station of elite sainthood. The narration leaves us to conclude that Bamba' s existence 
transcends the dimension of linear, earthly time. 
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Neither of the previous two narrations are qualified by El Hajji Mbakke as either 
"very sound" or "sound." Nor do similar ahistorical miracles appear in the official 
hagiography of Basiiru Mbakke, who takes a more discreet approach, and makes 
continuous cross-references to the established texts of classical Sufism. We may therefore 
consider such narratives as representative of more popular forms of belief. Mbakke's 
more intellectual work, however, does not exclude the possibility of such events. On the 
contrary, Mbakke is clear regarding the pre-ordainment ofBamba's station, which is 
entirely in keeping with orthodox belief regarding qadr, the divine Decree (W olof 
ndogal). Mbakke states in his introduction that, "God chose [Bamba] above all other 
virtuous creatures, and honored him with graces, lights, and blessings unknown by any 
soul, and conferred upon him all ofHis secrets ... God predisposed him from eternity 
toward His wi11."22 Rather, Mbakke simply prefers to leave unanswered questions 
regarding Bamba' s true identity, and the details of his miracles or powers of intercession. 
Understanding the pre-ordained nature ofBamba's mission, as well as the differences in 
interpretation regarding how his elite station manifests itself in the world, are both key 
elements to understanding the significance ofBamba's exile in Murid worldviews. One 
clear indication of the pre-ordainment ofBamba's victory is the fact that the Maggal 
(Woloffor "exultation"), the great Murid event celebrating the success ofBamba's 
22 Basiiru Mbakke, Miniin al-biiqi (tr. K.hadim Mbacke), 40. 
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mission, occurs on the anniversary ofhis arrest in 1895 (18 Safar in the Islamic calendar), 
commemorating the mission's beginning, rather than its end. 
3. A Direct Line to the Prophet 
Bamba's accomplishment has been summarized in Murid discourses as working for 
God and the Prophet 0V olof liggeeyal Yalla ak yonent bi) in a way unmatched by anyone 
before or since. His behavior in the period leading up to his exile at sea in 1895 reflected 
his goal of becoming closer to the Prophet in order to finally meet him and undertake this 
'divine mission. Murid sources remember Bamba as being single-minded and unshakeable 
in this regard. As demonstrated by his behavior toward both Lat J oor and the Islamic 
elite, Bamba refused to consider any form of worldly authority. 23 Even Bamba's '':!:~· •• 
followers, however, were a minor preoccupation compared to his relationships to God 
and the Prophet. Both internal and outside sources describe Bamba as fond of solitude, 
beginning in his early years, when he spent extended periods alone under a ngigis tree in 
Poroxaan.Z4 While Bamba was kind and generous with people, he was uninterested in 
their affairs and did not seek their approval. Basiiru Mbakke attests that Bamba did not 
wish to teach others, until he realized that this formed part of his divine mission.25 
Similarly, Bamba had no interest in intellectual discussions and debates, if these would 
23 J66b Dagana recreates a discussion between Lat Joor and Majaxate Kala, subsequent to the incident 
regarding enslaved followers of the Mahdiyanke (described in Chapter Three), in which they discuss how 
to respond to his disobedience. In the discussion, Lat Joor likens Bamba to termite mound in a farmer's 
field: it will not grow what the farmer wants, but it cannot be removed, so it must be left alone. J66b 
Dagana, Irwii' al-nadfm, 27. 
24 Basiiru Mbakke, Miniin al-biiq'i (tr. Khadim Mbacke), 106; Babou, Fighting the Greater Jihad, 56. A 
picture of the still living tree in Poroxaan is found in Babou, 144. The ngigis (Poliostigma reticulatum) is 
common throughout the Sahel. 
25 Basiiru Mbakke, Miniin al-biiq'i (tr. Khadim Mbacke), 45. 
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not aid in his approach to God?6 Most ofBamba's time and attention was given to 
private worship, in the form of canonical prayer, reading and reciting of the Quran, and 
the composition of qa$ii 'id.27 Just as Bamba was only interested in shaykhhood as a path 
to spiritual elevation, and was not attracted by fame or wealth, he approached persecution 
and challenges in the same way, as divine opportunities, and was similarly unmoved by 
criticism or fear. 
Following the founding ofDaaru Salaam, Bamba was no longer directly confronted 
with challenges from other Muslims. Instead, a growing number of followers began to 
crowd the village, interfering with Bamba's worship and distracting the community from 
its original pious intentions. The next stage ofBamba's hagiography concerns the 
founding of the holy city of Tuubaa. The word tuba only appears once in the Quran, in 
Sfira 13, verse 29, where it refers to the reward of those who believe and do good deeds?8 
Employing a rare morphology to the root t-y-b, from which comes {fb ("goodness"), its 
structure and meaning were widely debated by grammarians, who considered it either as 
a superlative, meaning "great goodness or blessing, a good fmal outcome," or a proper 
26 Basiiru Mbille relates that qa~Majaxate Kala once sent an envoy to Bamba with a theological 
question. The envoy, who was used to receiving privileged treatment even from the Dammeel ofKajoor 
and the Teefi. ofBawol, was surprised when Bamba made him wait at the door for a long time. When he 
was finally invited in, Bamba sent him away immediately, refusing to answer. When he saw the envoy 
becoming nervous, he told him, "Do not trouble yourself over this, and do not fear for Majaxate's response, 
but let your words, your love, and your disgust be for God alone ... my retreat and lack of time are only 
because I am preoccupied with issues more important than worldly matters." Basiiru Mbille, Minan al-
baq'f(tr. KhadimMbacke), 151-2. 
27 "They say that the Leader used to do much of his writing at night, until the dawn; he used to recite the 
Quran during the afternoon, and look at it silently in the morning." El Hajji Mbille, W axtaani Serifz 
Tuubaa, vol. 1, 57. 
28 "Blessed are those who have faith and do good works; blissful is their end" (Dawood tr.). The name of 
the city is consistently spelled as tuba in Arabic and Wolofal texts. · 
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noun, the name of a tree in paradise. 29 The Tajsfr al-Jalalayn, known to have been 
extensively studied by Bamba, states that, ''Tuba is a verbal noun, derived from tfb, or a 
tree in Paradise, whose shade a mounted traveler travelling for one hundred years still 
would not traverse."30 Some Sufi writers, including Ibn-al- 'Arabi, have tied this tree to 
the "Lote-tree of the Extremity" (Arabic sidrat al-muntaha), which forms the boundary 
between the Throne of God and the rest of creation. 31 The name may also be related to 
the Arabic word tawba, meaning repentance or return to God, which is the source of the 
Wolof tuub, conveying similar meanings of conversion, repentence and regret. The two 
words (tawba and tuba), however, are written differently and come from different roots. 
Murid sources hold that the location ofTuubaa was revealed to Bamba only after he 
had engaged in an extended period of spiritual retreat (khalwa), searching the wilderness 
and praying to be granted a sacred place, where he and his community could purify their 
worship and approach God.32 Other holy men, including 'Umar Taal, are said to have 
searched for this holy site without having it revealed to them. One day in 1888, Bamba 
was fmally informed, in a dream, that the site was located at a tree where he had stopped 
29 See E. W. Lane, Arabic-English Lexicon (Beirut: Librairie du Liban, 1968), 5:186. 
30 Jaliil al-Din Mal).alli and Jaliil al-Din Suyiity, Tajs'fr al-Jaliilayn, tr. Feras Hamza (Louisville, Kentucky: 
Pons Vitae, 2008). 
31 This tree is referred to in Quran 53:14 in a passage describing Muhammad's Night Journey (Arabic 
isrii). The Tajs'fr al-Jaliilayn describes the tree as located to the right of the Throne of God ( 'arsh). During 
the Night Journey, Muhammad is said to have crossed this boundary, inaccessible to all other beings in 
creation, including the angels. For more on the link between tiibii and the sidrat al-muntahii, see Eric Ross, 
"Touba: A Spiritual Metropolis in the Modem World," Canadian Journal of African Studies 29 (1995), 
224. 
32 Bamba is said to have written the following couplet as he was searching for Tuubaa: "I call upon You to 
create it as a place of fearing God, and of knowledge and religion, and a place of ascent" (Ad'iika an 
taj 'alahu diir al-tuqii wa a!- 'ilm wa al-din wa diir al-irtiqii). AJ.unadu Bamba Mbakke, Ma!liib al-fawzayni 
(Tuubaa: Almouridiya, 2003), 15. Sidi Baara Gay, Njaareem, July 26, 2009. 
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to pray and rest the previous day. 33 The site was seven kilometers northeast of Daaru 
Salaam, removed from other habitations, in an area where water was scarce. Basiiru 
Mbakke and other sources state that the scarcity of water was an important element for 
Bamba's goal of encouraging devotion to God, and discouraging those who would come 
only for worldly reasons.34 Basiiru Mbakke also states that Bamba held both Tuubaa and 
Daaru Salaam dearly because ofthe sincerity ofhis intentions in founding them.35 
The founding ofTuubaa marks a turning point in Bamba's hagiography, after which 
he· began to have increasingly intense mystical experiences. These experiences served as 
confirmations, both that he had been chosen to be among the spiritual elite, and of his 
advancement along the path. 36 They show him moving closer to the Prophet by 
successive stages, and culminate in his meeting with the Prophet in person in 1894, the 
year before his departure for the seven-year exile at sea. Popular traditions provide a 
spatial dimension to Bamba's legacy by associating his successive mystical experiences 
with the founding of certain places in Tuubaa and the surrounding area. The relationship 
between the geography ofTuubaa and the chronology ofBamba's spiritual ascent adds to 
the area's consecration as sacred ground, allowing residents and pilgrims to physically 
connect to the memory ofBamba's approach to the Prophet and the undertaking of his 
miSSIOn. 
33 See Babou, Fighting the Greater Jihad, 71-2, for this narration and others with slight variations. 
34 Basiiru Mba.kke, Minan al-biiq'i (tr. K.hadim Mbacke), 44; Maam Mor Nat.), Daaray Kaamil, Tuubaa, July 
28,2009. 
35 Basiiru Mba.kke, Miniin al-biiq'i (tr. K.hadim Mbacke), 44. 
36 Such experiences confirming ascent through the spiritual stations are common in hagiography. See, for 
example, the autobiography of al-Tirmidhi in Bernd Radtke and John O'Kane, The Concept of Sainthood in 
Early Islamic Mysticism, 15-36. 
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Bamba's trajectory in Tuubaa begins and ends with the site of the tree where the 
town's location was first revealed to him. It was here that he built the first building, 
which he chose as his house, and also designated as his final resting place. Today, his 
mausoleum stands behind the prayer wall of the Great Mosque. The fust mosque in 
Tuubaa was built on the site which now houses the Daaray Kaamil archives, holding 
copies ofBamba's writings as well as the handwritten copies of the Quran completed by 
students.37 During these years, as in the later years spent among his community following 
the two periods of exile, Bamba divided his time between ministering to the needs of the 
community and worshipping God. His dealings with people, though warm and generous, 
were also brief and to the point, and he delegated the administration of worldly affairs to 
others as much as possible. Most of his time was consecrated to worship, which he would 
not interrupt for anyone. 38 He is known to have spent long hours in supererogatory 
worship, and extended periods in khalwa or spiritual retreat. 
Basiiru Mbakke states that Bamba's immersion in the works and practices of the great 
Sufi masters only furthered his desire to come closer to the original sources of 
inspiration, Prophet Muhammad and God. The initiatic chains (Arabic silsila) of the 
pious predecessors were not the ends in themselves, but only means to piercing divine 
revelation. Therefore, as long as one remains attached to the chains of silsila, one stays at 
a remove, unable to seize "the fringes of the luminous Truth which resides in the 
prophetic secret."39 Such a direct link with the Prophet now became Bamba's sole 
37 Daaray Kaamil also houses the mausoleum of Serii'i 'Abd al-Al)ad Mbakke, third Caliph General of the 
Muridiyya from 1968 to 1988. 
38 Basiiru Mbakke, Miniin al-biiq'f (tr. Khadim Mbacke), 259-60. 
39 Basiiru Mbakke, Miniin al-biiq'f (tr. Khadim Mbacke), 38-9. 
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objective. Basiiru Mbaldce attests that Bamba met all three of the masters into whose 
tarfqas he had been initiated ('Abd al-Qadir al-JIHini, Abu al-I;Iassan al-Shadhili, and 
Al}.mad al-Tij ani), and even received the Qadiri wird directly from Jilani himself. 40 Still, 
he would not be satisfied until God granted him direct contact with the Prophet in person. 
Bamba continued to employ all three wirds, however, until the three shaykhs each came 
to him in turn, and freed him of his respective obligations to them.41 In popular tradition, 
this period and Bamba's abandonment of all wirds is associated with the founding of 
Daarul Minaan (Abode of the Benefactor), in the southwestern part ofTuubaa.42 
The critical moment when Bamba was fmally granted his first waking vision of the 
Prophet occurred during the month ofRamadan of 1311 AH (March-April1894).43 While 
engaged in khalwa, the Prophet came to him covered by a transparent veil.44 A well-
established oral tradition attests that during this meeting, Bamba made a pact to undertake 
40 BasiiruMbakke, Minan al-biiqf(tr. KhadimMbacke), 146 and 157. 
41 BasiiruMbakke, Minan al-biiqf(tr. KhadimMbacke), 157. Bamba can thus be said to have graduated 
from each of these tarfqas, in the same way that a disciple graduates from his learning under a shaykh 
when the latter declares him free to leave. In his poem Waaji Muusaa, Muusaa Ka states that Bamba is the 
inheritor ofboth Jiliini and Tijani, along with other Sufi masters. Ka, Muusaa, Waaji Muusaa (Dakar: 
Imprimerie Cheikh Abdou! Ahat Mbacke, n.d.), 3-4. 
42 Sidi Baara Gay, Njaareem, July 26 2009. 
43 Basiiru Mbakke, Minan al-biiqf (tr. Khadim Mbacke), 154-5. The theme of seeing the Prophet 
Muhammad while awake (as opposed to in a dream) has been present throughout Islamic history (see 
Chapter One for the well-established belief that Muhammad does not die, but in fact becomes hidden ;from 
creation until the Day of Judgment). At the theological heart of the matter is a famous l;adfth regarding 
visions of the Prophet, which is as follows: ''He who saw me in a dream would soon see me in the state of 
wakefulness, or as if he saw me in a state of wakefulness, for the satan [sic] does not appear in my form" 
(Sabfb Muslim, tr. Siddiqui, 4:112, no .. 5636). Some scholars argued that the "state of wakefulness" referred 
to the Day of Judgment, while others argued that it referred to certain pious people being granted meetings 
with the Prophet while they lived. In his introduction, Basiiru Mbakke presents his argument in favor of the 
latter interpretation (Minan al-biiqftr. Mbacke, 40-1). He cites Suyiip (well-known throughout the Western 
Sudan) and Ibn al-' Arabi as saying that the l;adfth refers to literally seeing the Prophet with one's own eyes 
as well as the eyes of the heart. He also cites Sha 'rani as giving a list of many pious people who have been 
granted such visions (Sha 'rani's works were an important influence on 'Umar Taal: See Bernd Radtke, 
"Studies on the Sources of the Kitab Rima/; lfizb al-Ra/;fm of Al-I;Iajj 'Umar," Sudanic Africa 6 (1995), 73-
113). ' 
44 Basiiru Mbakke, Minan al-biiqf (tr. Khadim Mbacke), 155. 
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the mission which would send him into exile the following year.45 According to this 
tradition, the Prophet was accompanied by the companions who had fought with him at 
the battle ofBadr. Bamba expressed his desire to become a member of this group. The 
Prophet then warned Bamba that many saintly figures before him had sought this 
objective, but all had failed or given up because of the conditions imposed on them. If 
Bamba were to undertake the mission~ he would face every kind of test and ordeal 
imaginable. If, at any time, he lost his patience and became upset, or lost hope and 
became discouraged, he would perish. Even muttering in frustration would be enough to 
invalidate the entire mission. He would have to sincerely accept, and never forget, that 
everything he faced had been ordained by God. For his part, the Prophet promised to be 
with Bamba along the way, but stressed that Bamba would be responsible for guarding 
his own heart and remaining worshipful. Bamba accepted, and promised not to waiver. In 
the words ofMuusaa Ka, "Bamba said, 'I am the porter ofislam. Load me up by the 
heap, and I shall serve. "'46 
Oral tradition holds that the meeting occurred while Bamba was in khalwa in Daarul 
Quduus (Abode of the Most Holy), to the northwest of the town center.47 Basiiru Mbakke 
states that it was during this month of Ramadan that Bamba finished an important poem, 
theTa 'iyya, in which he praised all the saints and pious people of the past, and compared 
his own relationship to his followers in Tuubaa with the relationship of the Prophet to his 
45 Parallel versions of the following narrative were given by Sidi Baara Gay, Njaareem, July 26, 2009, and 
Mamor Na!J, Daaray Kaamil, Tuubaa, July 28, 2009. Na!J, an archivist at Daaray Kaamil, said that he had 
received the narrative from Serifi 'Abd al-.Al).ad Mbakke, third Caliph General of the Muridiyya from 1968 
to 1988. 
46 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, Dakar: Librairie Touba Darou Khoudoss, 1992, 3. 
47 Mamor Na!J, personal communication, December, 2011; Sidi Baara Gay, Njaareem, July 26, 2009. 
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companions.48 In addition to the cosmological implications ofBamba's mission, 
therefore, this critical moment in his spiritual trajectory is also seen to give rise to 
esoteric blessings in the form ofholy ground (Daaru Quduus) as well as holy writing (the 
qa~'fda Ta 'iY.Ya). 
The W olofal and Arabic sources analyzed for this study do not include these details 
regarding Bamba's pact. All of the sources, however, attest to the idea ofBamba's exile 
as a pre-ordained mission undertaken in order to honor God and the Prophet. 
Furthermore, all of the sources agree that the companions of Badr, and the angels who 
fought alongside them, accompanied Bamba on his departure for exile, which 
demonstrates their importance to the hagiographical cycle. Regarding the meeting with 
the Prophet, Basiiru Mbakke states that he commanded Bamba against taking up any wird 
other than the Quran, and concludes that he had succeeded in attac?ing himself directly to 
the Prophet.49 Rather than describing a pact between parties, however, Mbakke describes 
the exile as "among the secrets of destiny and the deepest elements of the divine Decree," 
pre-ordained in order to elevate Bamba to a rank close to that of the Prophets and 
companions. He quotes Bamba as saying that such a difficult undertaking was required to 
obtain the rank conferred upon him. 5° In the Jasaawu Sakk66r bu Yoonu Geej gi, Muusaa 
Ka's epic poem ofBamba's exile at sea, a pact is described regarding Bamba's desire to 
attaj.n the status of Khiidim al-rasul, the Privileged Servant of the Prophet, and to save the 
age from hellfire. Subsequently, Bamba is said to have prayed to be sent on his voyage on 
48 Basiiru Mbille, Miniin al-biiq'f (tr. Khadim Mbacke), 154-5. 
49 Basiiru Mbille, Miniin al-biiq'f (tr. Khadim Mbacke), 157. 
50 Basiiru Mbille, Miniin al-biiq'f (tr. Khadim Mbacke), 71. 
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the ocean, in order to work for the Prophet. 51 In the Jazii' al-shakilr fi jawiib 'Abd al-
Latif, Bamba's own account of the exile, he wrote the following: 
The reason for my exile is that God desired me to obtain rank from it 
And that I be an intercessor for my people, and that I be a servant unceasingly52 
Several significant points emerge from all of the sources regarding the reasons behind 
Bamba's exile. First, all Murid sources emphasize that the voyage and all of its trials 
were destined by the will of God. Although superficially, in the dimension of ~iihir, 
members of the Wolofnobility conspired together with French colonial officers and their 
agents to rid themselves of Bamba, Murid discourses view these actors as agents of 
divine will bringing Bamba's mission into being, and consequently minimize their 
individual agenthood. Second, the exile is seen as connected to redemption and salvation, 
not only for the Wolofbut for the entire age. Finally, the sources demonstrate that 
Bamba's primary goal was to earn the unequaled gratitude of God and the Prophet, as 
signaled by his desire to be directly linked to the Prophet by a bond of servitude. In 
keeping with Murid discourses, this goal was to be achieved by working for God and the 
Prophet C:Wolof liggeeyal Yalla akyonent bi). Bamba's mission, and the salvation and 
intercession that grow from it, are God's own desire for him and for the rest of humanity, 
as emanations of divine Mercy. 
4. The Greater Jihad 
51 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi (Dakar: Librairie Touba Darou Khoudoss, 1992), 3-4. 
52 Quoted in Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi (Dakar: Librairie Touba Darou Khoudoss, 
1992), 5. 
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According to the oral tradition, once Bamba had made his pact, the Prophet informed 
him that one of his first conditions would be to leave Tuubaa, the place so dear to him, 
and never be allowed to return during his lifetime. 53 In early 1895, Bamba prepared to 
leave for Jolof, the land from which his great-grandfather Maharam Mbakke had 
emigrated, in order to reestablish the ancestral village ofMbakke Baari, long abandoned 
and in ruins. 54 Bamba told his cousin Mbakke Buso that he intended to move to Jolof 
because Tuubaa was becoming crowded, and offering distractions from its original 
intentions of study and worship. 55 While there was truth to these statements, Murid 
discourses also express that Bamba knew he would face further persecution in J olof, and 
willingly moved toward hardship, demonstrating his knowledge and acceptance of his 
divin.e mission. Bamba? s uncle and former teacher Mul;lammad Buso warned him that he 
would not be welcome in J olof, as the Muslim elite, and even more so the traditional 
W olof nobility, would feel threatened by his unusual practices and growing following. 56 
Bamba's stay in Jolof, which lasted only six months, turned out as Buso had 
predicted. Muslim shaykhs throughout the Wolofkingdoms had been wary ofBamba and 
his followers. Both Basiiru Mbakke and Mul;lammad al-Amin J66b Dagana linked this 
animosity to Bamba's growing popularity, which threatened to lose them their own 
followings as their disciples and children left them to join Bamba.57 Members of the 
53 Sidi Baara Gay, Njaareem, July 23, 2009. 
54 Basiiru Mbakke, Miniin al-biiqf (tr. Khadim Mbacke), 66. 
55 J66b Dagana, Irwii' al-nadfm, 34. Bamba planned to leave with two of his closest disciples and chief 
instructors, his younger brother Maam Cemo !bra Faati and 'Abd al-Ral.unan L6, along with their students. 
56 J66b Dagana, Irwii' al-nadfm, 34. 
57 Basiiru Mbakke, Miniin al-biiqf (tr. K.hadim Mbacke), 59 and infra; J66b Dagana, lrwii' al-nadfm, 32. A 
story related by Babou is particularly illustrative of this point. After Bamba' s return from exile at sea, 
Mafiaaw Silla (the same person said to be saved by Bamba from the punishment of the grave during their 
youth: see section 1 above) told Bamba that he had been praying for him never to return, because he 
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Wolofnobility had brought violent persecution against Bamba's followers within their 
lands, burning their houses, seizing their harvests and property, and ultimately expelling 
them, causing many to flee to Tuubaa as refugees. 58 In one particularly violent incident, 
which occurred the year Bamba moved to J olof, the Teen of Bawol bound several of 
Bamba's shaykhs in the public square ofLambaay, threatening to execute all ofBamba's 
followers if the shaykhs did not renounce him. 59 As seen in Chapter Three, such 
behaviors fit the Murid depiction of the traditional Wolofnobility, described as follows 
by J 66b Dagana: 
They were men of arms, who lived by the force of their weapons alone. They would 
attack anyone who tried to resist, beat them, steal their wealth, kill them, or enslave 
them. That had been their custom for a long time. 60 
It is important to note that Murid discourses assign a positive meaning to these 
hardships, as proof that God had singled out Bamba for blessing. By being tested through 
persecution, Bamba was given the opportunity to prove his faith and draw closer to God. 
Murid sources often cite the second and third verses of Si.ira 29 in relation to the 
challenges Bamba faced from enemies within his society. 61 J66b Dagana insists that such 
enmity only looks ugly in its !?lihir, its superficial aspect, while in reality God watches 
over and protects those being tested with perfect Justice. 62 
threatened to take away the livelihoods of the scholarly elite (the doomi soxna), who lived off of their 
teaching and the work of their disciples (Babou, Fighting the Greater Jihad, 64). 
58 Basiiru Mbakke, Minan al-baq'f (tr. Khadim Mbacke), 65. 
59 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 6-7. 
60 J66b Dagana,Jrwa' al-nadfm, 36-7. 
61 Quran 29:2-3: ''Do people think that once they say: 'We are believers', they will be left alone and not 
tested? We tested those who have gone before them. God surely knows the truthful, and He surely knows 
the liars" (Dawood tr.). 
62 J66b Dagana, Irwa' al-nadfm, 35. 
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Disturbed by the growing numbers of followers who came to join Bamba in Jolof, 
members of the Wolof nobility connived to tell the colonial authorities that Bamba was 
stockpiling weapons and preparing a jihad, along the lines of 'Umar Taal, Maba Jaxu Ba, 
and others. Murld sources generally do not dwell on the details surrounding Bamba's 
denouncement to colonial authorities. They tend to view all those involved as somewhat 
pitiful in their short-sightedness, maneuvering for power and control while in reality only 
serving out the divine Will. J66b Dagana depicts the Wolofnobility as typical tyrants, 
who must resort to connivance after the French have denied them the arbitrary use of 
force to which they are accustomed. 63 Neither Basiiru Mbakke nor J 66b Dagana deign to 
name Para Biram L6, a colonial agent involved in the plot, or any other colonial 
collaborators. Rather they simply lament the lowly position of those who spread false 
rumors to gain favor with men of worldly power. 64 
French colonial authorities receive the least attention of all, and are understood as just 
one more occupying power in the march of history. 65 Their role is generally limited to 
being manipulated by local actors because of their ignorance of facts on the ground. More 
important than Bamba's indictment and sentencing itself, is the way that Murid 
discourses assign meaning to it by relating it to the Quran. Throughout his trial, Bamba is 
said to have silently repeated Sfira 8, verse 30: "Remember how the unbelievers plotted 
against you. They sought to take you captive or to have you slain or banished. They 
63 J66b'Dagana, Irwa' al-nadfm, 38. 
64 Muusaa Ka mentions the names ofFara Biram L6 (Maam Abdu L6) and Ibra Fatim Saar, only to say that 
they lived in misery after denouncing Bamba (Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 6). Sidi Baara Gay 
related that Samba Lawbe Njaay, who had initially denounced Bamba, was himself denounced by L6 and 
sent to Gabon not long after, and commented that this was only proof of the precarious and unscrupulous 
nature of politics and worldly power (Sidi Baara Gay, Njaareem, July 26, 2009). 
65 See for example Basiiru Mbakke, Minan al-baq'i (tr. Khadim Mbacke), 50. 
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schemed- but God also schemed. God is most profound in His machinations."66 This 
summarizes the belief that Bamba's enemies were working within his plan, and not he 
within theirs. 
The theme of jihad plays an important role in Bamba's hagiography, and it is 
expressed in several ways within the cycle ofhis exile at sea. The entire endeavor of the 
exile is often referred to in Murid discourse as the Jihad al-akbar, the Greater Jihad, in 
which Bamba' s individual struggle takes on universal implications. 67 Muusaa Ka refers to 
the exile as the jihad al-nafs, the jihad of the self, undertaken against Satan, carnal desire, 
ego and worldliness (yfolof seytaane, bcmneex ak bakkan ak dunyaa), in the introduction 
to the Jasaawu Sakk66r bu Yoonu Geej gi.68 In addition to these, however, Bamba's 
relationship to the companions and angels of Badr has a great significance. 
In the context of Prophetic biography or sfra, the battle ofBadr was the first major 
confrontation between the Muslims and their Meccan enemies. It occurred during a time 
of great challenge, when the power of the Muslims was at one of its lowest points. 
Persecuted by their own people and exiled to Medina, the Meccan Muslims were 
impoverished, and had begun to raid Meccan caravans. Although vastly outnumbered and 
unprepared, the Muslims had to face the Meccan army. At one point, the battle appeared 
lost for the Muslims, who were at risk of complete annihilation. The Prophet raised his 
hands in invocation and prayed for the group to be saved, so that God could continue to 
be worshipped by humanity. It was then that the battle began to tum, and angels appeared 
66 Translated by Dawood. J66b Dagana, Irwa' al-nadfm, 42; Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej 
~i, 8-9. 
7 See for example Abdoulaye Dieye, Le centenaire du Jihad al-Akbar, 1895-1995. Dakar, 1995. 
68 Muusaa Ka , Jasaawu Sakk66r bu Yoonu Geej gi, 2. 
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to fight with the Muslims. What had begun as a battle against their own extinction ended 
as a great victory, restoring the hope that the Muslims might eventually triumph. For their 
role in defending the religion, the companions of Badr were rewarded with positions in 
the highest heaven, the Jannat al-firdaws.69 
Bamba's relationship to the companions ofBadr has several important implications. 
First, in the Murid worldview, parallels can be drawn between the situation of the · 
Muslims at the time ofBadr and the situation at the time ofBamba's exile. Murid 
discourse understands the context of Bamba' s arrival as that of a world in need of 
salvation. Islam, as a way of living in line with the divine Order, is again at risk of being 
lost to humanity, this time because it has lost its true identity and inner essence. Since the 
risk to the religion is not in the physical dimension, a physical jihad will not avail it: the 
struggle demanded is an inner jihad. Bamba's two raka 'as prayed in Saint-Louis before 
departing for exile illustrate these parallels, as it is said that he raised his hands in 
supplication and prayed by invoking the two names of God, "Yaa lfayy, yaa Qayyilm" 
("Oh Living, Oh Subsisting"), as the Prophet is said to have done at Badr. 70 
Several other events from the advent ofBamba's exile at sea tie him to the 
companions ofBadr, reinforcing the significance of the exile as the Jihiid al-akbar. 
Murid sources hold that the companions and angels of Badr were present with Bamba at 
several key times during the cycle of exile at sea, if not for its seven year duration. The 
first of these, according to the oral tradition, was at Bamba's first me~ting with the 
Prophet during the month of Ramadan in 1894. Numerous sources indicate that they were 
69 Mbakke, El Hajji, Waxtaani Serifi Tuubaa, vol. 1, 62. 
70 SamMbay, ''Waxtaan ci Naari RakkaayNdar," Mp3 recording, no date. 
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present with Bamba during his arrest and transportation to Saint-Louis to be tried, and 
also as he was transported to Dakar for deportation. 71 Murid sources are unanimous in 
qeclaring that this is the meaning behind the opening lines ofBamba's qa$fda Asfru, 
which he began composing while under arrest in Saint-Louis and finished aboard the boat 
headed for Gabon.72 The lines are as follows: 
I traveled with the veracious ones, when I traveled 
While the enemies thought that I was there as a prisoner 
Journeying with the best ones before God and the Prophet 
For never would I have any other journey than to God73 
The companions and angels of Badr are also said to have appeared at other times during 
the exile in order to protect Bamba from harm. 
A third point linking Bamba to the companions ofBadr is the qa$fda he wrote 
eulogizing them, the Asmii' ahl badr (Names of the People ofBadr), which was 
composed nearly simultaneously with Asfru. In the Jazii' al-shakilr fi jawiib 'Abd al-
Latif, Bamba wrote that he first intended to eulogize the companions ofBadr while on the 
71 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 8-9; Basiiru Mbakke, Miniin al-biiq'f (tr. K.hadim 
Mbacke), 70. 
72 Muusaa Ka dates the poem's completion to Tuesday, October 1, 1895 (12 Rabj' al-Akhir 1313) 
as Bamba was on the way to Conakry, Guinea (Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 14). 
Mul).ammad al-Amin J66b Dagana relates As'fru to al-Shiidhili's lfizb al-babr (Litany of the Sea), an 
important Shiidhili prayer, stating that Bamba read the latter while on the oc.ean (J 66b Dagana, lrwii' al-
nadim, 50). The lfizb al-Babr, which on the surface is a prayer for a safe journey on the ocean, is 
recommended as a daily litany following the afternoon prayer for initiates of the Shiidhili order. It contains 
the line, "And subject to us this sea," which in the commentaries ofShiidhili shaykhs is a moment for 
special invocation in the litany. While reciting this line outwardly, one should intend one's desire inwardly, 
thus making an inward substitution or connection between one's desire and the sea: God, Who can (and 
has) subjected seas for servants, can fulfill any desire, if the aspiration of the desirer is sincere enough. Al-
Shiidhili is said to have said that the litany contains the most secret name of God (Nul;l I:Iii Mim Keller, 
Invocations of the Shadhili Order, Amman: self-published, 1998, 14-19). 
73 Al;madu Bamba Mbakke , As'fru ma 'a al-abriir, http://www.daaraykamil.com/asiru-ar.pdf, 6. 
way to Saint-Louis, and that he completed a first recension of the poem ~hile there. 74 
Muusaa Ka writes that Bamba revised the work while on the ocean, after completing 
Asfru.75 Fourth, Prophetic biography sources number the companions ofBadr at 313, 
facing an army of one thousand Meccans; Bamba's exile at sea began in the year 1313 
AH, linking him to Badr numerologically. 
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Finally, oral tradition holds that Bamba's missibn fulfilled his desire to belong to the 
companions ofBadr, who because of their relationship to the Pinnacle of Creation 
(Muhammad, the Khayr al-warii ') had been rewarded entry into the highest heaven. 
Bamba' s jihad is said to have granted him an even greater favor than that accorded to the 
companions ofBadr. In a narration attributed to Bamba, he states that all those who hope 
·in him will also be granted entry in to the Jannat al-firdaws.76 The attainment of such 
favor, like the favor accorded to the companions ofBadr, is tied to Bamba's service to the 
Prophet, which earned him the title of Khiidim al-rasill (Privileged Servant of the 
Prophet). The exile at sea lies at the very center ofBamba's servanthood. In the Jazii' al-
shakiir ... fi jawiib 'Abd al-Latif, Bamba wrote that it was on the train to his deportation 
that he was informed of having earned the title of Khiidim al-rasill.77 
5. The Gifts of Exile 
74 Al.unadu Bamba Mbille , Jazii' al-shakUr ... fi jawiib 'Abd al-Latif~es Dons du Digne de 
Reconnaissance), Arabic with parallel French translation (Dakar: Dahira des Etudiants Mourides de 
l'Universite de Dakar, 1989), 8-11. 
75 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 14. 
76 El Hajji Mbille, Waxtaani Seriii Tuubaa, vol. 1, 62. 
77 Al.unadu Bamba Mbakke, Jazii' al-shakUr ... fi jawiib 'Abd al-Latif, 8-9. 
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The cycle ofBamba's exile emphasizes four key themes: continual acts of devotion, 
ordeals overcome by miracles, the composition of qa~a 'id, and powers of intercession. 
The exile lasted for nearly eight years by the Islamic calendar, from the time Bamba was 
first taken into custody (Saturday, August 10, 1895/18 Safar, 1313) to his return to 
Senegal and release from custody in Saint-Louis on Tuesday, December 2, 1902 (the first 
of Ramadan, 1320).78 Five of these· years were spent in Mayumba (Mayomba in Wolof), 
a remote outpost on a cape in Southern Gabon. 79 Bamba was also sent to the posts of 
Lam~erene and Libreville in Gabon, and passed many port towns during the long sea 
voyages there and back. 80 
Murid sources emphasize that Bamba perfected his devotions during this voyage, 
engaging in constant worship and working for Go~ and the Prophet in order to fully 
realize his dependence on the Former and servanthood of the latter. Basiiru Mbakke 
states that the voyage brought Bamba joy, as it allowed him to focus himself exclusively 
on worship in a way that only trials will allow. 81 He goes on to state that while Bamba 
had shown early signs of spiritual certitude or conviction (yaqfn, used in Sufi discourse to 
refer to one whose heart harbors no doubt regarding divine Truth), his behavior in 
response to the ordeals of his exile demonstrated how deeply he had acquired this 
78 J66b Dagana,Jrwa' al-nadim min 'adhb l:zubb al-khadim, Woloftranslation by 'Abd al-Qiidir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf (accessed October 21, 2011), 35. J66b Dagana states that 
Bamba landed in Dakar on Saturday, 6 Sha'biin 1320 (November 8, 1902), then left for Saint-Louis, where 
he stayed until the first of Ramadan. After visiting his brother in Luga, Bamba arrived in the village of 
Sfmnoosi, where he stayed for the remainder of Ramadan. Murid sources often attest that Bamba's exile 
lasted for exactly seven years, seven months and seven days. When calculated according to the Islamic 
cafendar, this date would fall on Friday, 25 Ramadan 1320, corresponding to December 26, 1902. 
79 J66b Dagana, Irwa' al-nadim, 55-6. 
80 Several ports, including Conakry, Grand-Bassam, Dahomey and others, are detailed inBamba's Jaza' al-
Shakiir ... fi Jawab 'Abd a!-Latif and in J66b Dagana's Irwa' al-nadim, while even more are included in 
Muusaa Ka's Jasaawu Sakk66r bu Yoonu Geej gi. 
81 Basiiru Mbakke, Minan al-biiqf (tr. Khadim Mbacke), 174. 
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quality. 82 J66b Dagana, quoting Bamba, further states that there were three spiritual 
attributes he had yet to achieve before departing for exile: "Perfect faith (kamiil al-imiin), 
which is knowledge by God of the Truth (ofknowledge of God, ma 'rifa bi- 'llah l:zaqq 
ma 'rifatihi); perfect Islam, which is yaqfn, and perfect purification or goodness (ibsiin), 
which is arrival at God (wu~iil ilii Allah)."83 
A central element in such purified devotion is Bamba's complete dependence on God 
as his only source of trust and protection. 84 This allowed him to be completely 
independent of other people, never demanding anything from anyone. Several incidents 
from the cycle of exile demonstrate that Bamba scarcely paid any attention to colonial 
authorities, an attitude which they tended to interpret as disrespect, sometimes 
threatening or harassing him in re~ponse. 85 He is said to have buried the monthly stipends 
they paid him of fifty francs~ both because he had no need for it and because it was not 
lawful to him. 86 Even when a kind officer offered him gifts and he asked for ink and 
paper, he later repented and buried them.87 In one incident following Bamba's return to 
Senegal and his second exile in Mauritania, a colonial officer came to ask him for money, 
offering to leverage with his superiors regarding Bamba's surveillance and house arrest. 
Bamba is said to have responded as follows: 
Ask what you want, you who have and unfulfilled need, and you will be helped as 
much as possible. But do not seek to know my need. Since the age of reason I have 
82 Basiiru Mbakke, Miniin al-biiq'f (tr. Khadim Mbacke), 177. 
83 J66b Dagana, Irwii' al-nadlm, 42. 
84 J 66b Dagana,Jrwii' al-nadlm min 'adhb /:lubb al-khadlm, Wolof translation by 'Abd al-Qadir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf (accessed October 21, 2011 ), 32. 
85 Basiiru Mbakke, Miniin al-biiq'f (tr. Khadim Mbacke), 209-212. 
86 Mul;tammad Mal)m.ud NalJ, Jaar-jaari Boroom Tuubaa (Dakar: Librairie Cheikh Ahmadou Bamba, 
1997), 22. 
87 J66b Dagana, Irwii' al-nadlm min 'adhb /:lubb al-khadlm, Woloftranslation by 'Abd al-Qadir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf (accessed October 21, 2011), 29. 
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had no other aspiration than the Most High, and I have found it just as I hoped, for it 
is with me wherever I am. 88 
Another, related element ofBamba's devotion is his sustained peacefulness, kindness 
and generosity. While In Luga before leaving for exile, a crowd of people asked him to 
declare a jihad of the sword, saying that they would join him. Bamba refused, responding 
that he had abandoned violence. 89 At several occasions he criticized violent attacks 
against colonial power which employed the ideology and language of jihad, saying in one 
instance, "your provocative behavior, and that of your peers who talk of jihad, are acts 
which will lead to nothing but tragic consequences for their doers."90 Bamba's spiritual 
station, however, went beyond simply refusing jihad and extended to offering peace and 
forgiveness to all :people, regardless of their behavior toward him. Baay Masoxna L6 
emphasized that, "whatever they did to him, no matter how ugly, he responded to them in 
kindness. That is why they could not do anything to him. He forgave them al1.'.91 
Several narrations from the cycle of exile relate how Bamba was able to win over 
former enemies with kindness.92 The Quranic verse 41:34 is often cited in connection 
with such narrations.93 As Murid sources describe, those who worked for Bamba during 
his exile included Senegalese colonial officers stationed in Gabon, kindly French colonial 
officers, a young French doctor, and a local chief from Mayumba. Conversely, while 
88 Basiiru Mbakke, Miniin al-biiqi (tr. Khadim Mbacke), 333. 
89 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 9. 
90 Basiiru Mbakke, Miniin al-biiqi (tr. Khadim Mbacke), 67. 
91 Baay Masoxna L6, Njaareem, July 23, 2009. 
92 J66b Dagana, Irwii' al-nadlm min 'adhb bubb al-khadlm, Woloftranslation by 'Abd al-Qadir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf (accessed October 21, 2011), 26-9. 
93 Quran 41 :34: "Good deeds and evil deeds are not equal. Requite evil with good, and he who is your 
enemy will become your dearest friend" (Dawood tr.). 
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Bamba's enemies included French colonial officers, Murid sources tend to give more 
attention to Wolof collaborators who harassed and persecuted :aamba. This is particularly 
true ofDuudu Mambay, whose cruel and futile attempts to break Bamba's will are 
thoroughly treated in Muusaa Ka's Jasaawu Sakk66r as well as Mul).ammad al-Amin 
J 66b Dagana' s Irwii' al-nadim. 94 Murid sources attest that all those who continued to 
oppose Bamba were eventually brought to ruin in one way or another. These elements 
make clear that in Murid discourse, Bamba's mission was not simpiy an anti-colonial 
struggle, but in fact something much more significant and universal. While the narrative 
remains centered on the Wolofpeople, colonial power is not the antagonist of the story, it 
is simply a foil, prompting Bamba to spiritual elevation. In a narration attributed to 
Bamba, he said that the French were working for him during his exile, although they did 
not intend to.95 In another, less reliable narration, Bamba said that if the French believed 
in God, he would have owed them a debt for what they gave him.96 
Several incidents from the beginning of the exile at sea are illustrative of the 
prominent themes ofthe survival of ordeals, dependence on God, and the blessing 
connected with Bamba's writings, all of which appear repeatedly throughout the cycle. 
These incidents serve to prefigure the remainder of the exile, and stress Bamba's 
unchanging nature. In the first of these, while Bamba was in Saint-Louis, he was met by 
groups ofleaders from both Saint-Louis and the neighboring province ofNjaambur, who 
encouraged him to appeal against his indictment and offered to use their influence with 
94 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 20-1. 
95 El Hajji Mbakke, Waxtaani SiMfi Tuubaa, vol. 1, 4. The narration is qualified as "sound" by the author. 
96 El Hajji Mbakke, Waxtaani Serifi Tuubaa, vol. 1, 79. The narration is qualified as "circulated" by the 
author. 
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colonial administrators. Bamba refused to appeal, saying he preferred to leave the matter 
to God.97 Later, while on the boat, he would again be encouraged to write an appeal to the 
Governor. Having taken up his pen and intended to write, Bamba was overcome with 
shame before God, and began instead to compose a qa$'fda of invocation, making an 
acrostic with the Quranic phrase, "To God I commend myself God is cognizant of all His 
servants. "98 
A second incident occurring in Saint-Louis parallels a number of incidents involving 
the taming of various wild animals. Bamba was put in alone in a space with an enraged 
hungry lion, who then laid down at his side peacefully while he was praying.99 In popular 
tradition, it is said that the lion submitted itself to him (jebbalu). A second incident with a 
lion occurred at Dakar, as described by Muusaa Ka in the Jasaawu Sakk66r bu Yoonu 
Geej gi. There, again, a lion had been kept hungry before being enclosed with Bamba, 
and again it remained docile while Bamba was in prayer. 100 
A third incident, involving Bamba's stay in Dakar prior to embarking for the ocean, 
illustrates how Bamba displayed forbearance in the face of physical and mental torture. 
Upon arriving in Dakar, he was placed in a room that was pitch-black, hot, and foul 
smelling, with sharp objects covering the ground. Muusaa Ka states that he spent two 
nights in the room without food and water, while J66b Dagana writes that he was fed 
only by his recitation of Suras al-Baqara and A! 1mriin (the second and third Suras, 
among the longest in the Quran) and prayers to the Prophet. J66b Dagana further states 
97 J66b Dagana, Irwa· al-nadfm, 51; MuusaaKa, Jasaawu Sakk66r bu Yoonu Geej gi, 10. 
98 Quran 40:44, tr. Dawood; J66b Dagana, Irwa • al-nadfm, 53-4. 
99 Mul:lammad Ma].unud NaiJ, Jaar-jaari Boroom Tuubaa (Dakar: Librairie Cheikh Ahmadou Bamba, 
1997), 14. 
100 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 13. 
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than when Bamba saw his situation, he knew that this was a test from God, "with no 
other solution but to bear it, and be patient, and thank God, and be grateful." In Muusaa 
Ka's narrative, Bamba is visited by his mother, Maam Jaara Buso, who gives him 
encouragement. Both Ka and J66b Dagana quote Bamba's Jaza' al-shakiir, in which he 
states that when he remembered that night and all of its pains, his heart went to the idea 
of taking up arms and declaring jihad, until the Prophet came to him and persuaded him 
to forgive his oppressors. 101 
Perhaps the most famous and iconic incident in the cycle of exile is the episode of 
Bamba's prayer on the water, which is said to have occurred not long after embarking 
from Dakar. While making his ablutions on the boat, Bamba was harassed by a European 
woman, who touched him after he had finished, invalidating his ablution and forcing him 
to start again. After she had touched him three times, she is said to have presented him 
with a dilemma. She told that him that if he prayed on the boat, he would offend the 
colonial authorities, but if he failed to pray he would offend God; either way, his mission 
would be invalidated. Bamba then completed his ablutions, threw his prayer rug onto the 
water, and floated down to complete his prayers on the surface of the ocean.102 This 
episode does not occur in Bamba's own writings, but it is central to Murid discourse at all 
levels, not just in popular belief. Mamor NaiJ theorized that this is because to Bamba, it 
did not constitute a miracle, but rather the easiest way to fulfill his obligations to God.103 
We can see from these incidents that through pious devotion, Bamba was able to 
transform suffering into blessing and overcome perilous ordeals. It is also clear that 
101 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 11-2; J66b Dagana, Irwii' al-nadim, 52. 
102 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 16-7. 
103 Mamor NaiJ, Daaray Kaamil, July 28 and August 2, 2009. 
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Bamba's qasa 'id are powerful prayer devices, distilling the blessing he acquired through 
the exile at sea. In fact Bamba composed his qasa 'id in order to protect himself from 
harm, guarantee his spiritual purity and seek divine help, from the very beginning of his 
exile and throughout its duration. J66b Dagana's first explicit reference to Bamba writing 
a qas'fda as a protective device occurs at or just before his arrival in Saint-Louis.104 
A pair of qasa 'id composed during the month of Ramadan in Gabon illustrate further 
the transformation of suffering and esoteric blessing contained in Bamba's writings 
during the exile at sea. During Bamba's first Ramadan in Mayumba, he had no provisions 
with which to break the fast. Refusing both the food and the money offered by the 
colonial authorities, Bamba broke his fast each night with water, and occasionally with 
leaves that he collected and dried, for the entire month. At the beginning of the month, he 
wrote a qas'fda welcoming the moon of Ramadan (Ya khayr cjayj). As the month ended, 
he composed another qas'fda to the moon of Shaww~il (Ya dha al-busharat), asking it to 
testify to his pious servanthood in the month before.105 After his return to Senegal, he 
once asked a disciple to recite the two qasa 'id in succession. Afterward, he related that he 
had spent the entire month without eating anything cooked, then said that this was only a 
small portion of what is contained within the qasa'id of the exile at sea. 106 
Alongside the qasa'id, the miraculous ordeals of the exile serve to confirm Bamba's 
elite spiritual station. The miracles associated with the exiles at sea are numerous, and 
Murid sources confirm that they in themselves form a subject which cannot be 
104 J66b Dagana, Jrwa' al-nadim, 4 7. 
105 Baay Masoxna L6, Njaareem, July 23, 2009; Basiiru Mbakke, Minan al-baqz (tr. Khadim Mbacke), 
207. 
106 El Hajji Mbakke, al-J)iyajat al-$amadiyya min al-al;zadith al-khadimiyya, 3:20. 
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exhausted. 107 There are, however, several points which bear relating. The first concerns 
trials involving wild animals, a recurring theme in hagiographies. In addition to the two 
lions at Saint-Louis and Dakar, oral traditions tell of a third lion-at Tuubaa, before Bamba 
left for exile, which was chasing a warthog and became docile when it came close to 
Bamba.108 Another incident involving a wild animal occurred in Dakar, where Bamba 
was charged by a raging bull in a narrow street. As the bull approached him, it flew over 
him as if it had wings. 109 In a variant narration, Bamba was seated and writing when the 
bull charged; he pointed his pen at the animal, which then disappeared. 110 When asked by 
a disciple where the bull went, Bamba said that God had sent it to a place where no 
person will see it again. 111 Two further incidents with wild animals occurred in Gabon. In 
the first of these, a colonial officer brought a pack of trained dogs to harass Bamba, who 
was surrounding by his writings. One by one, the dogs tried to approach Bamba, but burst 
into flames as they touched his writings on the ground. 112 In the second incident, colonial 
officers are said to have locked Bamba in a room with carnivorous army ants, which 
swarmed around him as he remained in prayer but did not touch him. 113 
The second group of miracles involve even more aggressive attempts to destroy 
Bamba. In one incident, Bamba was put through trial by fire, variously described as an 
107 J66b Dagana, lrwii' al-nadfm min 'adhb bubb al-khadfm, Woloftranslation by 'Abd al-Qadir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolof.pdf(accessed October 21, 2011), 35. 
108 Fallou Ngorn, ''Understanding Muridiyya from 'Ajami Sources: Mul;mmmad Ma).uniid Nal.J's 'Jaar-jaari-
Boroom Tuubaa' (Itineraries ofBoroom Tuubaa)," http://dlir.aiys.org/ ALMA/alma_ ebooks/ JaarTransl.pdf 
(accessed January 9, 2012), 35-6. 
109 Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 13. 
110 J66b Dagana, Irwii' al-nadfm min 'adhb J:zubb al-khadfm, Woloftranslation by 'Abd al-Qadir Kebe, 
www.daaraykamil.com/Irwaun-Nadiim-wolo£pdf (accessed October 21, 2011 ), 28-9. 
111 Baay Masoxna L6, Njaareem, July 23, 2009. 
112 Baay Masoxna L6, Njaareem, July 23, 2009. 
113 Baay Masoxna L6, Njaareem, July 23, 2009. 
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oven, a room, or a burning pit. As in the room in Dakar, Maam Jaara Buso appeared to 
Bamba and warned him that he was in danger. 114 Bamba is said to have been blessed with 
the same divine cooling that preserved Ibrahim (Abraham) during his trial of fire. 115 In 
another incident, which took place in Libreville, Bamba had gone into the woods to pray, 
and the officers believed he had tried to escape. They took the woods with horses, rifles 
and torches, preparing to burn the forest down and shoot him. As they came near to 
Bamba, the companions of Badr appeared with him, dressed for battle. As the colonial 
soldiers became afraid, an officer asked Bamba who the men were, to which he replied 
that they were his army, under his command, come to defend him. 116 
After the prayer on the water, Bamba's ordeal on the island ofWiir-wiir is one of the 
most celebrated episodes ofBamba's exile. Wiir-wiir, also known in Murid discourse as 
Ile des Vers (Island ofWorms), is identified as a remote islet, located in deep waters far 
from the coast between Mayumba and Cabinda.117 Murid sources attest that Bamba was 
transported to this secret location with the Wolof noble Samba Law be Njaay, and the two 
were abandoned there to die.118 Bamba remained in sustained prayer from the moment of 
their arrival. As night fell on this island, jinn and other spirits began to approach the pair, 
114 Mamor NaiJ, Daaray Kaamil, July 28, 2009. 
115 Quran 21:68-9. Mamor NalJ, Daaray Kaamil, July 28, 2009; Baay Masoxna L6, Njaareem, July 23, 
2009~ Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 25. 
116 Baay Masoxna L6, Njaareem, July 23, 2009; J66b Dagana, lrwii' al-nadlm min 'adhb l:zubb al-khadlm, 
Woloftranslation by 'Abd al-Qadir Kebe, www.daaraykamil.com/lrwaun-Nadiim-wolo£pdf(accessed 
October 21, 2011), 28. 
117 An island known by either name has not yet been identified on current maps. 
118 Murid sources are ambivalent about Samba Lawbe Njaay's relationship to Bamba. Be appears to have 
been implicated in Bamba's accusation and deportation, along with other members ofthe Wolofnobility. 
Some scholars (such as Mamor NalJ ofDaaray Kaamil) confirm this, while others (such as Muusaa Ka's 
Jasaawu Sakk66r bu Yoonu Geej gi) exonerate him and attest that he was framed by colonial informants 
and authorities. Whatever the case, not long after Bamba's deportation, Samba Lawbe was accused of 
conspiring to jihad with Bamba, and deported to Gabon as well. 
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and Samba Lawbe became terrified, exclaiming to Bamba that he would not survive the 
night. Bamba replied that he found the island a peaceful place to worship, and very 
blessed, as no Muslim had ever prayed the dawn prayer there before. 119 When Samba 
Lawbe again expressed his terror, Bamba told him to cover his eyes lest he be harmed by 
mystical powers. Bamba then called upon the ocean, asking it to testify to the oneness of 
God and spare him from drowning, as he was nothing else than an aspiring servant to the 
One who created them both. 120 The sea offered a peaceful passage to him and Samba 
Lawbe, and the two returned to the mainland, accompanied by a group of jinn who had 
pledged themselves to Bamba. 
Such miracles were not the only blessed other worldly phenomena channeled by the 
qa$ii 'id. As Bamba's primary form of worship and servanthood in praise of the Prophet, 
his writings also led to incidents of ecstatic communion with the Prophet and the 
companions of Medina. In one narration, Bamba describes how the latter lauded his 
compositions for praising the Prophet in a way no one had before, and presented him with 
a secret book of praises. The narration begins as follows: 
When the sages of Medina saw the writings which I had sent there to be copied, they 
lauded them greatly. They sent me a well-respected book, composed of praises to the 
Prophet. They told me, ''None of what we have seen compares to what you have said 
to the Prophet, other than this book. Then he prayed to our Lord in a way that 
indicated to me the bearing of my writings. 12 
119 Mul).ammad Mal;unud NaiJ, Jaar-jaari Boroom Tuubaa, 28; Muusaa Ka, Jasaawu Sakk66r bu Yoonu 
Geej gi, 23. 
120 Baay Masoxna L6, Njaareem, July 23, 2009; Mul)ammad Mal;unud NaiJ, Jaar-jaari Boroom Tuubaa, 
28-9; Muusaa Ka, Jasaawu Sakk66r bu Yoonu Geej gi, 23. 
121 El Hajji Mbakke, al-l)iy?ifat al-$amadiyya min al-a/:l?idith al-khadimiyya, 3:16-7. 
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In a second narration, Bamba was composing a qa$fda during the exile at sea. When, in 
one line~ he mentioned the "land of Medina," the companions, while in Medina, began to 
sing the qa$fda in company ofthe Prophet, from morning till evening. 122 
Given such power attributed to Bamba's qa$ii'id, it is no wonder that they hold such a 
privileged place in Murid epistemology. Bamba's writings from the period of exile both 
commemorate and confirm his saintly position. Works like his many acrostic poems 
employing verses of the Quran, and others embodying his muniijiit (intimate converse 
with God), yield the esoteric blessings of scripture and allow it to be transmitted through 
his followers. In one acrostic made from a Quranic verse, he states that the Quran has 
become his treasure. 123 In a Murid discourse, such a statement is interpreted to mean that 
the full esoteric benefits of scripture have been opened to him, allowing them to be 
shared with others. Bamba acknowledged the power of his qa$ii 'id in a letter to his 
brother, Ibra Faati, in which he advised that disciples should undertake to read his 
writings from after his departure for exile at sea, rather than those from before. 124 This 
understanding of the qa$ii 'id allows for a new understanding of the meaning of reading in 
Murid epistemology. The reading of qa$ii 'id for their esoteric blessing can -involve silent 
reading, recitation, or singing alone or in groups. Mastery of Arabic is not a requirement, 
as the meanings of the works are not fully contained in the explicit definitions of the 
122 El Hajji Mbille, al-J)iyiifat al-$amadiyya min al-al;iidfth al-khadfmiyya, 3:19. 
123 The qa$fda is built from the letters ofQuran 13:19, "Is then he who !mows that the Truth has been 
revealed to you by your Lord like him who is blind? Truly, none will take heed but the wise" (tr. Dawood). 
The employment of this verse is a clear reference to Bamba's elite endowment of hidden or esoteric 
lmowledge. The work is discussed in Basiiru Mbille, Miniin al-biiqf (tr. Khadim Mbacke), 314. In a line 
from another qa$fda (Jawartu), quoted by Muusaa Ka in Jasaawu Sakk66r bu Yoonu Geej gi, Bamba 
wrote, "The Quran belongs to me, and I to it and to God" (Ka, Geej gi 34). 
124 El Hajji Mbille, al-J)iyiifat al-$amadiyya min al-abiidfth al-khaclimiyya, 4:25-8. 
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words. One can read or study the qa$ii 'id by having their meanings transmitted in one's 
own language, and by striving to represent the messages and values embodied within 
them. Blessing can also come from owning, copying, printing, wearing, or displaying 
qa$ii 'id, or by giving them to others. 
Bamba's mission culminates in the fulfillment of the duties of Khiidim al-rasiil, 
earning him the complete gratitude of the Prophet. 125 Murid sources emphasize Bamba's 
ultimate ineffability, declaring it impossible to fully understand who, or what, Bamba 
was, and the extent of his mission. Basiiru Mbakke quotes Bamba himself as saying, 
"Whoever seeks to understand me through comparison with historical figures will never 
understand. I am a servant whom God singled out. There is no one like me, and none can 
understand me but God and the Prophet."126 Murid sources often liken Bamba to an 
ocean in order to express his vastness and mysteriousness, and refer to discipleship as 
immersion in him. In one couplet in a famous work by Muusaa Ka, Boroomam (His 
Lord), he writes the following: 
Serifi Tuubaa has the value of a river, whoever goes will drink until quenched 
Whoever becomes immersed will disappear, and come out knowing God.127 
Similarly, Bamba's exile carries with it rewards that will only be revealed on the Day 
of Judgment.128 The Arabic hagiographies ofBasiiru Mbakke and Mul)ammad al-Anlm 
125 In one narration, the Prophet names Bamba as his jawrii'i, a Wolof word meaning lieutenant or 
representative, and thanks him (El Hajji Mbille, al-l)iyiifat al-$amadiyya min al-al;ziicffth al-khacffmiyya, 
3:23). 
126 Basiiru Mbille, Miniin al-biiqf (tr. Khadim Mbacke), 202. Baay Masoxna L6 stated that the matter of 
Bamba is without end (Njaareem, July 23, 2009). Useenu Ture stated, "Some things about Bamba we do 
not place in the realm of thought, because they will not fit" (Y oofLaayeen, June 14, 2009). Masamba 
Geey, a Quranic school graduate from Tuubaa who works as a motorcycle mechanic, stated, "We do not 
know Serifi Tuubaa, we cannot, but we can only feel him" (Tuubaa, July 30, 2009). 
127 Muusaa Ka, Boroomam (Dakar: Imprimerie Serigne Issa Niang, n.d.), 5. 
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J 66b Dagana do not contain overt references to the form these rewards will take. W olofal 
and oral sources, however, attest that Bamba will have the power to intercede on the Day 
of Judgment. These sources display a spectrum of belief regarding the nature and extent 
ofBamba's intercessory abilities. Some sources indicate that Bamba will ask for the sins 
of some ofhis followers to be forgiven. Other sources indicate that all those who hope in 
·and follow Bamba will be allowed to heaven. Still other sources provide firmer promises 
of salvation. 
The concept of a paramount saint, who has a special relationship to the Prophet 
allowing for intercessory power on the Day of Judgment, is well-established in the 
history of Islamic mysticism. The earliest extant text containing such an idea was written 
by al-I:Iakim al-Tirmidhi (d. circa 320/938). In his Life of the Friends of God, Tirmidhi 
writes of a single Seal of the Saints (khiitim al-awliyii '), who most perfectly represents 
sainthood just as M~ammad (Seal of the Prophets, khiitim al-anbiyii ') most perfectly 
represents the station of prophethood. Tirmidhi goes on to write that on the Day of 
Judgment, while the rest of the saints and prophets will stand facing M~ammad, the Seal 
of the Saints will stand just behind him, and will speak into his ear, making requests for 
intercession. Such ideas were taken up by later writers, notably SuyU.ti, Ibn al- 'Arabi, and 
Tijam, all of whose works were familiar in Bamba's intellectual milieu. 129 
One narration presented by El Hajji Mbakke illustrates aspects of Bamba' s 
intercession which are more in line with classical Islamic orthodoxy. In this narration, 
128 Basiiru Mbakke, Minan al-baq'f (tr. Khadim Mbacke), 187; J66b Dagana, Irwa' al-nacffm min 'adhb 
l:mbb al-khacffm, Woloftranslation by 'Abd al-Qlidir Kebe, www.daaraykamil.com/Irwaun-Nadiim-
wolof.pdf (accessed October 21, 2011), 35. 
129 Bernd Radtke and John O'Kane, The Concept of Sainthood in Early Islamic Mysticism: Two Works by 
al-Hakim al-Tirmidhi (Richmond, Surrey: CurzonPress, 1996), 96-109. 
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Bamba divides his followers into three groups. The first two comprise those who have 
followed his path without straying, and it is members of these groups who are closer to 
him. The third group, however, is composed of those who wished to follow with good 
intentions, but became misled at points. These will be covered under Bamba's mercy and 
absolved on the Day of Judgment. The narration also presents an important reference to 
the primordial moment of creation, attesting that all ofBamba's followers were pre-
ordained. The first group, closest and most beloved ofBamba's followers, were 
connected to him on the pre-eternal Day ofthe Coyenant. 130 The rest ofhis followers, 
though not with him at that moment, were also preordained to connect to him in this 
world and the hereafter. Sufi doctrines hold that Mu]J.ammad, as the most perfect being in 
creation, was created before all else. As the narration demonstrates, Murid doctrines 
attest that Bamba's creation was connected to that ofMu]:lammad. Concomitantly, 
Bamba's relationship to his disciples and his followers was contained in this moment as 
well. 131 The narration is translated below: 
Those who are with me are three. There are those who were joined to me by what was 
prepared for them, and those who were joined to me from the origin. The latter are 
those who were joined to me when our Lord said, "I will send you down to earth to be 
the Privileged Servant of the Prophet, first among the beings of creation." When they 
came, not once did they depart from what I desired. They have given me rest, because 
on the Day of Judgment I will not have to cleanse them, for they have not become 
stained. They have honored me, for on the Day of Judgment they will be among the 
best. 
130 The Day of the Covenant is described in Quran 7:172, which ties it directly to the Day of Judgment: 
''Your Lord brought forth descendants from the loins of Adam's children, and made them testify against 
themselves. He said: 'Am I not your Lord?' They replied: 'We bear witness that You are.' This He did, lest 
you should say on the Day ofResurrection: 'We had no knowledge of that."' (tr. Dawood). 
131 Muiid scholar Sam Mbay, in a discussion ofMurid discipleship, quotes Sahl al-Tustari of Basra (d. 
283/896) as saying that he began to form his circle of disciples on the Day of the Covenant, and later 
recognized them from that moment upon meeting them in the world. Sam Mbay, "Shari' a and I;Iaqiqa," 
Mp3 recording, no date. 
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Those who were joined to me by what was prepared for them are of two groups. One 
group includes those who came to me looking for good, and their eyes did not stray 
once until they attained it. They too have given me rest, although the first group is 
dearer to me. The other group includes those who came to me for goodness, but gazed 
at something else until it veiled their vision and they followed it. On the Day of 
Judgment, I will take what our Lord has given me and make a soap to wash them until 
they are clean. 132 
Other sources allow a broader interpretation ofBamba's powers of intercession. One 
important narration directly ties Bamba's exile at sea to the power to offer salvation. 
When informed by the Prophet that he would be departing for Gabon and returning to 
Senegal, Bamba is said to have asked about his parting gift. After he and his family had 
been separated from each other for seven years, facing threats, harassment and 
persecution, he asked the Prophet what he would be able to bring to their reunion. 133 The 
Prophet replied that his family, and his people, and even anyone who saw him after his 
return, would be saved from hellfire. 134 
More popular traditions build from the same themes ofBamba's preordained station 
to offer more far-reaching interpretations of his intercessory power. One such tradition 
depicts Bamba as working for God and the Prophet before creation in order to earn the 
title of Khiidim al-rasul. While writing the names of creation, God is said to have taken 
special care in creating the name Khiidim al-rasul, which he then hung on the door of the 
Holy Throne. As a reward for working for God and the Prophet as no servant has ever 
worked, Bamba is then given with what no servant has ever been given. Heaven, hell, and 
132 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 51-2. 
133 While Bamba was in exile, Ibra Faati and other family members and prominent disciples continued to be 
harassed by the Wolofnobility. In one instance, Mbaaxaan J66b, nephew ofLat Joor, ransacked Bamba's 
family home and destroyed his library (Baay Masoxna L6, Njaareem, July 23, 2009). Mbaaxaan would then 
become instrumental in Bamba's second exile, in Mauritania, from 1903 to 1907. 
134 Baay Masoxna L6, Njaareem, July 23, 2009. 
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the door to the Holy Throne are offered to him, as gifts which he will keep hidden until 
the Day of Judgment. 135 In another tradition, Bamba is said to have such a close 
resemblance to the Prophet that even the angels do not distinguish between them, and 
willingly open the gates of heaven for him.136 Several traditions assign intercessory 
powers to the reading ofBamba's qa$ii'id. Well-established narrations promise that 
reading certain qa$ii 'id will offer protection from the trials of the grave before the 
resurrection. 137 More popular traditions, however, attest that reading certain qa$ii 'id will 
guarantee entry to heaven. 138 
Such popular traditions regarding Bamba' s abilities are not radically different from 
other forms' ofMurid discourse regarding his hagiography and status. As has been shown, 
Bamba's unequalled relationship to God is the central theme of sources regarding his life. 
Through his worship, Bamba is seen to have reached a stage of knowledge, purity and 
divine closeness allowing him to manifest divine Peace and Mercy in unparalleled ways. 
Some traditions focus more on this power of mercy than on more normative aspects of 
Murid teaching. In one narration, Bamba uses the metaphor of a train to describe how he 
will "carry" his followers with him. The train, with its cargo of useful things as well as 
harmful things, will arrive at its destination regardless. Similarly, while only some of 
Bamba' s disciples have managed not to offend God, he implies that all will be welcomed 
135 El Hajji Mbakke, Waxtaani Si:!riii Tuubaa, vol. 4 (Tuubaa, 2006), 61-2. The narration is qualified as 
"well-known" by the author. 
136 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 4 (Tuubaa, 2006), 61. The narration is qualified as "well-
known" by the author. 
137 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 33. For l;adlth and other traditions regarding the 
punishment of the grave, see Encyclopaedia of Islam, 2nd ed., s.v. "Munkar wa Nakir." (by A. J. Wensinck), 
http://www.brillonline.nl.ezproxy.bu.edu/subscriber/entry?entry=islarn _ SIM -5522 (accessed January 9, 
2012). 
138 El Hajji Mbakke, Waxtaani Seriii Tuubaa, vol. 1, 32-3. 
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into heaven. 139 In two ofMuusaa Ka's works, he states that Bamba has been given the 
secret of lam (the Arabic command "Be"), the omnipotent creative power of the divine 
Will as expressed in the Quranic phrase, "When He wills a thing He need only say: 'Be,' 
and it is."140 Scholarly discussions ofthe secret of kun tend to interpret it as a sign that 
the bearer's own will has been completely effaced in the divine Will. More popular 
traditions, however, express it as a gift of divine Mercy, given for earning God's goodly 
pleasure, which allows for favorable intervention both in this life and the hereafter. 
6. Conclusion 
The significance of Al)madu Bamba within the Mudd worldview is impossible to 
understand without exploring his role as a saint. Bamba's sainthood, in turn, centers on 
his role of Khiidim al-rasul, the Privileged Servant of the Prophet, who worked for God 
and the Prophet as no one will before or after. During Bamba's second exile, in 
Mauritania (from 1903 to 1907), he was once asked who his spiritual guide was, to which 
he replied that it was the Prophet. 141 Just as Bamba attained a direct link to the Prophet, 
his followers can claim a direct link to him, since he called them to him pre-eternally. 
The major spaces and times emphasized in Bamba's hagiography are the holy city of 
Tuubaa, the seven year exile at sea, the pre-eternal Day of the Covenant, and the Day of 
Judgment. Bamba's achievements on earth are closely tied to his roles beyond it. 
Bamba's presence in the lives ofhis followers therefore takes on several meanings as 
139 ElHajji Mbakke, Waxtaani Seriii Tuubaa, vol. 4, 52-3. 
140 Quran 33:82 (tr. Dawood). Ka refers to Bamba being given the secret of lam in the Jasaawu Sakk66r bu 
Yoonu Geej gi and in Boroomam. 
141 J66b Dagana, Irwii' al-nadfm, 21. 
220 
well, connected to their own worldly lives as well as beyond. First, Bamba's life provides 
a model of the Jihad al-akbar, a peaceful victory over suffering, deprivation, temptation, 
and the rest of life's hardships. Second, the holy ground ofTuubaa, the miraculous 
blessings of the exile at sea, the qa$fi 'id, and the other gifts attached to the title of 
Khadim al-rasiil are sources of peace, protection, prosperity and blessing in this world. 
Finally, the full extent ofBamba's blessings will be unveiled in the hereafter. 
Murid sources emphasize Bamba's piety and worship as the nexus of his saintly 
identity. His achievements were the result of working for God, and for the Prophet, 
through the practice of asceticism, forbearance, generosity, forgiveness, sincere intention 
and single-mindedness. The miraculous survival of the ordeals of exile were the results of 
Bamba's fervent desire to be preserved in order to continue worshipping. This is 
confirmed by a narration attributed to him, in which he said that the true miracle of the 
exile at sea was the fact that he never stopped worshipping God and serving the 
Prophet.142 This idea is also expressed in a modem praise chant, celebrating the miracles 
of the exile at sea, which contains the refrain, "What Bamba obtained is what gave him 
what is his."143 
The persecution faced by Bamba and his followers, from other Muslims, Wolof 
nobility, Senegalese colonial agents, and French colonial officers, is all seen as a set of 
divinely ordained challenges which were necessary in order for Bamba to carry out his 
mission. Basiiru Mbakke wrote that Bamba often returned to the story of Mfisa and 
Fir'awn (Moses and Pharaoh) when relating his own hardships with his enemies, as well 
142 Baay Masoxna L6, Njaareem, July 23, 2009. 
143 Soxna Xadi Ba, "Moodu Bamba," http://www.youtube.com/watch?v=TkexXOJk.C9k (accessed 
November 8, 2011). 
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as the oppression ofMul;tammad and his companions by the Meccans. 144 Such an 
interpretation is in keeping with an Islamic and Quranic vision, which continually 
counsels one to exercise patience and frame things in a larger context, seeing God as the 
ultimate cause and one's own moral accounting as the ultimate concern. An important 
element ofBamba's role as testifier of divine Mercy is his forgiveness of all who have 
harmed him and invitation of peace extended to all creatures. 
Finally, while the greatest part ofBamba's legacy remains hidden and secret, his 
qa$ii 'id from the period of exile form a particularly important source of blessing for 
followers. They can be seen as distillations of the blessing associated with Bamba's 
mission, with properties of healing, protection, and providence, among others. The 
qa$ii 'id are also celebrated and revered for the signs they contain indicating Bamba's 
preordained station, divine gifts, and powers of intercession. 
144 Basiiru Mbakke, Miniin al-biiq'f (tr. Khadim Mbacke), 274-5. 
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CONCLUSION 
Waxtaan wi day jeex, waaye mbirum Serifi bi dujeex. 
The discussion may end, but the matter of the Leader does not end. 
Baay Masoxna L6 
Other studies of the historical emergence of the Muridiyya order have been 
grounded in colonial archival sources. Not surprisingly, the narratives offered by these 
sources assign central roles to colonial actors, and focus o~y on things that were within 
the scope of their knowledge and concern. As a consequence, these narratives and the 
analyses they provide hinge entirely on colonial perspectives, and treat only those issues 
that warranted inclusion in colonial records. Studies which have employed Murid internal 
sources have tended to treat them in relation to colonial sources, presenting the two as 
complementary or opposing narratives. These studies, however, have continued to rely 
most heavily on colonial sources, using them to form the ground against which internal 
sources are contrasted. The resulting analyses, even when they take into account local 
perspectives, have centered on the relationship of Bamba and his followers to colonial 
power, exploring his trajectory vis-a-vis the colonial administration from marginal 
marabout, to serious political threat, to his eventual accommodation. While these are 
important elements in the history of the Muridiyya, by themselves they can only tell one 
part ofthe story. Previous studies have mined colonial sources extensively, providing 
both a historical outline, and a window onto the historical context, of the movement's 
emergence. They have opened the way for further scholarship to deepen our 
understanding of this unique and dynamic West African Sufi order. 
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This is the first study to be grounded primarily in sources produced by Munds. It 
has drawn from multiple types of data, representing a multiplicity of views regarding the 
mission and teachings of Shaykh Ahmadu Bamba. The analysis has presented major 
themes regarding Bamba's arrival, pedagogy, and hagiography, as they appear across the 
various sources. It has also tied both the themes and their sources to wider sociohistorical 
contexts and traditions of knowledge production. The resulting work presents a very 
different story from those offered by previous studies. Murid sources focus on Bamba's 
preordainment, before creation, to appear in the fmal age (Arabic akhfr al-zamiin, Wolof 
mujjugjamono) in order to bring blessing to humanity as it descends into chaos. Bamba 
blesses humanity through his teaching, which is focused on peace, spiritual discipline, 
hard work, and the acquisition of good character as solutions to the challenges of living in 
community, caring and providing for ourselves and for each other, and earning God's 
mercy and satisfaction. Bamba also blesses humanity through his own example of fmding 
peace and maintaining piety through his extraordinary trials. Finally, Bamba achieves a 
relationship to the divine which yields esoteric blessing for all, by allowing him to 
shoulder some of humanity's burden in this life and the hereafter. In the Murid 
worldview, one may follow Bamba, and experience him, but his reality cannot be fully 
known or expressed. 
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Murid narratives ofBamba's life have sometimes been described as forms of anti-
colonial resistance, intended to strengthen a marginalized people in their struggle against 
their oppressor. While this depiction offers Mudd discourses of work and salvation as 
positive elements, it does so by framing them against a negative backdrop, of economic 
and political oppression and the denial of human dignity by discourses of racism. Murid 
sources do not deny the hardships of oppression, but they also do not place them at the 
center of the narrative. Rather than the bittersweet victories of resistance, Murid sources 
depict a complete victory over all forces of oppression, especially those within one's own 
self, through the achievement of interior and universal peace. In Murid narratives of 
Bamba, peace triumphs over all adversaries, internal and external, visible and hidden, in 
this world and the next. By understanding oppression as the result of diseases of the 
heart, Murid knowledge systems minimize the value of the things sought through it. 
Similarly, by understanding acts of oppression, and those who commit them, as 
sanctioned by God and part of the divine plan, Murid narratives minimize the agency of 
colonial officers, Wolof nobles, and other oppressors. As a result, the colonial regime 
plays a marginal role in Murid sources, seldom receiving more than a passing mention. 
Chapter one of this dissertation contained a thorough overview of Ajami 
traditions throughout Islamized Africa. This was intended to lay the groundwork for the 
analysis ofWolofal sources presented in the remaining chapters, but also to address a gap 
in the literature regarding the overall extent of scholarship on Ajami traditions and shared 
issues involved in the approach to Ajami texts. By critically examining scholarly work on 
Ajami traditions, the chapter demonstrated that in each case, Ajami texts represent the 
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formation and transmission oflocalized Islamic discourses, informed by local knowledge 
systems as well as Arabo-Islamic knowledge systems. The employment of Islamic 
discourses as vehicles for social criticism and reform, and the importance of mystical and 
esoteric knowledge, are two overarching themes present across traditions. The analysis 
brought to light the interdisciplinary nature of the study of Ajami texts. Understanding 
the interplay between various knowledge traditions, and contexts of production and 
transmission, requires linguistic, cultural and historical knowledge from both local and 
Arabo-Islamic realms. 
Chapter two presented an overview of the oral and written sources related to the 
Muridiyya order. It mapped out the intellectual and cultural domains in which these 
sources are created and transmitted, delineating Wolofal poetry, Wolofal prose, oral 
traditions, audio recordings, field interviews, Arabic hagiographies, Bamba's qa$ii 'id, 
and Europhone secondary literature. The chapter also presented the problems and 
limitations associated with each of these types of sources, including problems ofbias and 
verifiability. It was then concluded that given the nature of the sources used, the scope of 
the dissertation was limited to exploring major themes of the Murid belief system and 
worldview, as demonstrated through the central subject of the life and work of the 
movement's founder. The analysis, therefore, would not contend with issues of historical 
and chronological fact, but would issue major questions surrounding Murid identities, 
ethics, and cosmology. 
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Chapter three explored how Mun'd narratives frame Bamba's arrival and early 
years. Murid conceptions of the precolonial period, and particularly the nineteenth 
century, emphasize turbulence and insecurity, the arbitrary abuse of power by political 
elites, and the complacency oflslamic scholars. Within Murid sources, the unstable and 
confusing conditions of the nineteenth century paralleled a moral crisis in the region. Not 
knowing where to turn, people abandoned themselves to violence or libertinage, rose up 
in violent jihads, sought fortune in the emerging cash crop economy, or chose to side 
with the foreign occupier. As the chapter emphasizes, Murid views of the period confirm 
Bamba' s arrival to address its challenges as preordained. The chapter also demonstrates 
that Bamba's Islamic education followed a typical trajectory for scholarly families in the 
regton. 
Chapter four explored major themes ofMurid pedagogy, which reflect Bamba's 
focus on offering practical solutions to the challenges faced by all members of society. 
Murid pedagogy is holistic in nature, focused on the purification and spiritual elevation of 
its followers, in accordance with the term for a disciple ofBamba, murfd Allah, meaning 
one who aspires to God. The place of tarbiya or spiritual discipline within Murid 
pedagogy reflects Bamba' s emphasis on action, which is understood to not only 
complement knowledge, but to yield it as well. This can be seen in the tarbiya school, 
where followers learn by doing good works. Mun'd values also reflect both values of 
classical Sufism, and values of traditional Wolof pedagogy, including a strong work 
eth~c, patience, forbearance, selflessness, discretion, and self-restraint. The chapter 
illustrates how Bamba, through his spoken teachings, and Wolofal poets such as Mbay 
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Jaxate and Muusaa Ka, employed literary and pedagogical devices in order to express the 
movement's values in a way that resonated with their audience. The chapter also 
established the importance of the hidden or esoteric in Murid epistemology, 
demonstrating how it operates in Murid pedagogy to purify and elevate the soul by 
mystical means. The chapter ended with a discussion of the role of spiritual guides, 
examining their place in Murid pedagogy while highlighting that many of the external 
criticisms of guides are equally present in internal sources. 
Chapter five focused on what has been one of the least studied, yet most 
important, subjects within Murid belief, Ahmadu Bamba's hagiography. In Murid views, 
Bamba's persecution is seen as something necessary in order for him to undertake his 
divmely preordained mission. Through the trials of his exile at sea, Bamba realized his 
role as Privileged Servant of the Prophet, entitling him to bestow blessings upon his 
followers and intercede on their behalf. Bamba's pious servitude is the central element of 
his role, through which he overcame hardships and transformed them into blessings. The 
chapter also explores the meanings and uses ofBamba's writings for his followers, not 
only as historical records or instructive guides, but as vessels for transmitting blessing. 
Finally; the chapter discusses differences in the interpretation ofBamba's sainthood and 
intercession across various Murid sources. 
This dissertation has offered a glimpse into Murid beliefs and practices as 
expressed through selected oral and written sources. Due to the limitations of its scope 
and length, it can only hint at many topics which are open for further exploration. The 
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work was originally intended to explore the transmission and enactment of Murid 
discourses among followers in the present day, analyzing field recordings to show how 
the themes and values (and often the texts themselves) ofBamba's sayings, oral 
traditions, and Wolofal poetry are employed by followers to give meaning to the 
struggles they face in their own lives. This topic, which involves subjects far beyond the 
presentation of the sources themselves, has been left for further research. Much work also 
remains to be done in relating the ideas of the Muridiyya to wider traditions of classical 
Islamic thought and mysticism, particularly at the level of the other Sufi orders operative 
in the region, specific texts known to have been read by Bamba, and the libraries of other 
Islamic intellectuals in Senegal and Mauritania. Similarly, the study has only briefly 
evoked the connection between Islam and Sufism in Senegambia and traditional values 
and knowledge among the W olof and other peoples of the region. Finally, the 
voluminous and expanding corpus ofMurid Wolofalliterature, and the phenomenon of 
Wolofalliteracy itself, are both topics which demand more in-depth study. This 
dissertation has only been able to include a handful ofWolofal works in its analysis. 
r-
Multiple volumes in all genres remain to be studied. In particular, the works ofMbay 
Jaxate, Muusaa Ka, and others of the first generation of writers including Samba Jaara 
Mbay and Mor Kayre, comprise a vast collection of primary sources from the first years 
of the Muridiyya order. They hold the potential to revise our understanding of a pivotal 
period in the history of Senegal. Additional studies must also apply an ethnographic 
perspective ofliteracy to the current generation ofWolofal writers and readers. They 
must explore the contexts in which literacy is acquired, and texts are produced and 
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transmitted, in order to answer the questions of how one becomes a reader, the criteria by 
which Wolofal texts are judged and legitimized, the place ofWolofal with regard to 
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